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ABSTRACT 
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2011 
School of Theology, Fuller Theological Seminary 
 
The goal of this study is to suggest new praxis in missional ecclesiology for the 
Hollywood Seventh-day Adventist Church. 
This study is built on a theory-praxis-theory structure. Part One defines the terms 
of the study and describes how the church developed awareness of its current praxis. Two 
sets of survey data are analyzed, giving a picture of the church’s development over the 
course of three years. This data reveals a church transitioning from traditional ministry 
directed primarily to church members into a body that understands its calling to serve 
God’s kingdom outside the walls of the church. 
Part Two develops a critical interpretive framework of missional theology, 
principles of contextual analysis and leadership, and change theory. Many efforts at 
congregational transformation result in mere programmatic reworking because attention 
is not paid to these deeper issues. Additional qualitative data is then introduced, vis-à-vis 
this interpretive framework. 
 Part Three evaluates the findings and draws conclusions about the formation of 
missional identity in the church. Finally, new praxis is proposed for continuing the 
process of missional transformation. 
 Emerging from this study is a picture of a church experiencing profound shifts in 
its core identity—changing from a congregation in numerical decline, disengaged from 
the community, and with no apparent sense of mission to a congregation that knows it 
exists as a sign, a witness, and foretaste of God’s reign. The church has not arrived, nor is 
there is any foreseeable possibility of arriving at a place of stasis relative to the church’s 
mission in our rapidly changing world. What remains are next steps for deepening the 
new missional ecclesiology. 
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INTRODUCTION 
 
The Hollywood Adventist Church is situated in, arguably, the most iconic town in 
America. In newspapers around the world, some mention of Hollywood is made every 
day. The influence of Hollywood’s primary industry—film—is felt worldwide. Yet the 
reality on the streets and in the neighborhoods of Hollywood is very different from what 
most people would imagine. Deep social and economic stratification divide people, and 
fear and mistrust isolate neighbor from neighbor. Hollywood, the town where dreams 
come true, boasts the second greatest number of homeless individuals in Los Angeles 
(which has the most homeless individuals in the nation), second only to Skid Row in 
downtown Los Angeles. 
The congregation is nearly one hundred years old, and the building it owns, at the 
conspicuous intersection of Hollywood Boulevard and the Hollywood Freeway, is 
approaching the age of fifty. However, the church has gone through so much change in 
the past two decades that virtually none of the members who built the building attends 
any longer. In fact, very few have any memory of Hollywood’s ministry at all. The 
diversity of ages, ethnicities, economic standing, sexual orientation, and theological 
views is staggering. This congregation was very nearly in a re-planting mode. 
The challenges that faced the Hollywood Adventist Church at that time were 
many and immense. At its heart, however, was this singular challenge: whether a 
missional identity could be formed at the core of this church—in other words, whether a 
missional imagination, or ethos, could be rekindled in the heart of this diverse 
congregation, made up of strangers and urban wanderers. The type of leadership, 
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theology, and practice needed to form this core missional identity will be carefully 
examined in this paper. 
This project evaluates data gathered over four years of research and leadership in 
the Hollywood Seventh-day Adventist Church (known hereafter as Hollywood Adventist 
Church) in order to develop new praxis in missional ecclesiology. At the heart of this 
quest for new praxis is the issue of missional identity and the transformation required. 
Missional identity is characterized by the congregation’s core sense of self: an 
understanding that the church exists as a community of the people of God sent to be a 
sign, a witness, and a foretaste of the reign of God.1 
There is considerable talk in the evangelical church today about missional church. 
The term is flaunted on the covers of recently published books. Missional Renaissance: 
Changing the Scorecard for the Church; Breaking the Missional Code: Your Church Can 
Become a Missionary in Your Community; Missional Small Groups: Becoming a 
Community That Makes a Difference in the World; Missional House Churches; 
Exponential: How You and Your Friends Can Start a Missional Church Movement and 
many more.2 While church leaders will undoubtedly find these publications 
transformative, their catchy employment of the term “missional” now encompasses 
                                                 
1 This is a common expression found in the writings of Lesslie Newbigin as, for example, Lesslie 
Newbigin, The Gospel in a Pluralist Society (Grand Rapids, MI: Wm. B. Eerdmans Publishing Co., 1989), 
136. Sometimes Newbigin would use other adjectives in this formula such as “instrument” or “agent.” 
2 Reggie McNeal, Missional Renaissance: Changing the Scorecard for the Church (San Francisco: 
Jossy-Bass, 2009); Ed Stetzer and David Putnam, Breaking the Missional Code: Your Church Can Become 
a Missionary in Your Community (Nashville: B&H Academic, 2006); M. Scott Boren, Missional Small 
Groups: Becoming a Community That Makes a Difference in the World (Grand Rapids: Baker Books, 
2010); J.D. Payne, Missional House Churches (Carlisle, UK: Paternoster, 2008); Dave Ferguson and Jon 
Ferguson, Exponential: How You and Your Friends Can Start a Missional Church Movement (Grand 
Rapids: Zondervan, 2010). 
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almost any church undertaking. Ostensibly, this usage generates the expectation that, by 
using the word, the nature of the church will change to match. In spite of the profusion of 
written material, the desperate need remains for churches in the West in particular to 
recover their identity as God’s sent people and to learn to think, once again, like 
missionaries. 
 Consequently, missional transformation implies change at the deepest level – a 
kind of self-understanding such that the church begins to exhibit a missional identity. For 
the purpose of this project, it is measured as movement from reactive to transformational 
on Alan Roxburgh and Fred Romanuk’s Mission-Shaped Church Survey.3 I am testing 
the hypothesis that movement from reactive to transformational on the survey correlates 
to a development of missional identity in the local church and points to new praxis. 
 Increasingly, the existing structures of most churches are inadequate to the task of 
forming communities of people who are able to bear witness to the gospel in this late-
modern, consumer, capitalist society. Compounding the problem, the church has lost 
sight of the telos of the gospel. The church does not lack critical commentators but there 
are far fewer voices raising the more important question of what the church is for. Rather 
than exploring the purpose of the church, or even the nature of the gospel itself, these 
same voices leave such questions unexplored and their assumptions undisturbed. As a 
result, the fundamental challenge to the church in our time is expressed in terms of 
strategy and tactics. The contention of this project is that conversations about strategy 
                                                 
3 Alan Roxburgh and Fred Romanuk, Mission-Shaped Church Field Guide (Eagle, ID: Allelon, 
2009), 10-12. These terms and the type of transformation being referred to here will be explored in more 
detail in chapter 1. 
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must be set aside until Christian leaders have executed a thorough rethinking of the 
mission of God and the good news that stands at the center of that mission. Then the 
church will be positioned to act strategically with God. The irresistible impulse to turn 
God’s mission into our project is expressed so clearly by Lesslie Newbigin: 
There will always be the temptation…to find the clue in the success of some 
project of our own, to see our program (whether of church growth or of human 
development) as the success story which is going to give meaning to our lives. 
The gospel calls us back again and again to the real clue, the crucified and risen 
Jesus, so that we learn that the meaning of history is not immanent in history 
itself, that history cannot find its meaning at the end of a process of development, 
but that history is given its meaning by what God has done in Jesus Christ and by 
what he as promised to do; and that the true horizon is not at the successful end of 
our projects but in his coming to reign.4 
 
This project fundamentally assumes that these issues must be addressed in the 
local and particular contexts where God’s people gather. Such a thesis does not discount 
the role of academia in furthering God’s mission. Rather, we must recognize that God’s 
action in the world is among people, where they live and work and play. Missional 
church cannot be formulated primarily in a classroom and applied in compartmentalized 
contexts. My belief, and the work of this project, is to show that God’s mission emerges 
in organic environments. 
At the level of denominational and congregational leadership, anxiety over the 
loss of the church’s central place in the culture is palpable. The church is no longer 
receiving new members from the culture as a matter of course. In some venues, there is 
pronounced hostility to the church and its mission, but, in most places across America, 
especially in the urban centers, there is simply apathy—a deep sense that the church is 
                                                 
4 Newbigin, The Gospel in a Pluralist Society, 126. 
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neither bad nor good but simply irrelevant. This culturally impassive attitude toward the 
church is not unlike God’s attitude expressed in the Revelation of John:  
I know your works; you are neither cold nor hot. I wish that you were either cold 
or hot. So, because you are lukewarm, and neither cold nor hot, I am about to spit 
you out of my mouth. For you say, “I am rich, I have prospered, and I need 
nothing.” You do not realize that you are wretched, pitiable, poor, blind, and 
naked (Rev. 3:15-17).5 
 
Many of the attempts to address the mission challenges I have described above 
result in very shallow change. A robust missional change – one that this project addresses 
– should embed in a congregation beyond surface traits and beyond the tenure of a pastor. 
All too often, a leader sees significant change that he or she led all but evaporate in the 
months and years after moving to another assignment. How do leaders begin to see a shift 
in the values, or ethos, of a congregation? In his book, Leadership without Easy Answers, 
Ronald Heifetz argues for values-based leadership that results in deep change. “If we 
define problems by the disparity between values and circumstances, then an adaptive 
challenge is a particular kind of problem where the gap cannot be closed by the 
application of current technical know-how or routine behavior.”6 Leaders must learn to 
recognize the difference between technical and adaptive challenges and act in ways that 
get to the core of the adaptive challenges facing the church. 
This project will demonstrate the sort of challenge we are facing in the church 
today: one in which the gap between our values (the gospel and the mission of God) and 
                                                 
5 All Scripture quotations in this paper will be taken from the New Revised Standard Version of 
the Bible unless otherwise noted. 
6 Ronald Heifetz, Leadership without Easy Answers (Cambridge: Harvard University Press, 1994), 
35. 
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our circumstances cannot be closed by doing what we know to do or by applying 
strategic or technical fixes. This project examines this gap between values and present 
praxis and the processes used to address it in the Hollywood Adventist Church. Included 
in this project are an explanation of the basic history of the congregation and the specific 
missional challenge facing it four years ago, the processes of intervention that were 
undertaken with an eye toward missional change at every level, and the data that resulted 
from those interventions. Based on my interpretation of this data, I will then suggest a 
series of next steps toward new praxis in missional ecclesiology for the congregation. 
The Hollywood Adventist Church has been engaged in a series of specific actions, 
over the past four years, designed to deepen the congregation’s understanding of the 
unique missional challenges facing it and to address the concerns posed above. During 
that time, we have supposed that this action/reflection work would rekindle a missional 
imagination and identity in this particular place. During those four years, the 
congregation has experienced significant change. While there are the obvious things such 
as an increase in worship attendance and the development of dozens of new leaders and 
ministries, I will show that a new missional identity has begun to emerge in this 
congregation, one that runs deeper than surface level indicators such a those named. 
More importantly, I will share new learnings that are emerging about missional praxis 
and the next steps this congregation must take to continue its journey. 
    
 
 
 
 
 
 
 
 
 
PART ONE   
LOOKING AT THE MISSIONAL CHANGE PROCESS 
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CHAPTER 1 
UNDERSTANDING MISSIONAL TRANSFORMATION 
 
 Across the religious landscape in the West, there is broad agreement that old 
forms of church are not addressing people in our society in a life-changing and world-
changing way. Whether one refers to this challenge as postmodernity, late modernity, 
consumer capitalism, secularism, pluralism, or any number of others descriptors, the fact 
remains that the church is not working. Solutions vary greatly depending on the way one 
perceives the mission challenge facing the church. To use Heifetz’ terminology, if the 
problem is a technical one, then the church needs more and better of what it already has. 
If, as I propose, the challenges facing the church are adaptive in nature, then the church 
must innovate new forms of its life together. 
 
Defining Missional Identity 
 By definition, adaptive innovations take place below the surface of what people 
already know and have put into practice in the past. The expression, “missional 
transformation,” as used in this paper, refers to this sort of adaptive change. It refers to a 
change in the core identity, not mere surface features, of a congregation. For example, 
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missional transformation could refer to people, in a particular congregation, not merely 
planning outreach activities for others to attend, but beginning to see themselves as 
people sent to embody the good news in the community and innovating new forms of life, 
both as individuals and collectively. Further, the deep change indicated by the expression 
“missional transformation” or “missional identity” involves not just the individual 
members but also the congregation itself having a new self-understanding. The church 
has an identity that is more than the sum of the individual members. Congregations have 
a personality or temperament that does not change quickly or without resistance. 
Understanding the difference between core values and surface traits of a congregation is 
essential to missional transformation. 
 
Core Values vs. Surface Traits 
In his book, The Sky Is Falling: Leaders Lost in Transition, Alan Roxburgh 
references anthropologist Paul Hiebert, who points out that culture exists in three 
dimensions: cognitive (the realm of ideas), affective (the realm of feelings), and 
evaluative (the realm of values).1 According to Hiebert’s paradigm, values lie at the core 
of any culture. A society’s thoughts and feelings arise from its core values. Behaviors and 
products that a culture creates (everything from breakfast cereal to cars to war) reflect its 
core values, feelings, and thoughts. There is a kind of common sense to this insight as 
well. People act in ways that are congruent with their values, even when they deny they 
                                                 
1 Alan Roxburgh, The Sky Is Falling (Eagle, ID: ACI Publishing, 2005), 132-134. 
  10   
are doing so. Sometimes people try to change outward behaviors, but core values always 
win. 
A corollary insight, according to Hiebert, is that society operates at two basic 
levels: surface traits and core traits. Everyone lives their lives at the level of surface traits. 
This is the world of everything people see and hear and produce with their lives, from 
work to politics to art and entertainment. At a deeper level, though, and driving 
everything that happens “above” on the surface are the core traits or core values of a 
society. This is what some refer to as worldview. 
What is true for society is also true on a much smaller scale in organizations like 
churches. The surface traits of a congregation—things like its worship service, Christian 
education programs, and ways of relating to the community—are all outgrowths of the 
core traits of a congregation, which this paper refers to as identity. 
Fundamental to the work represented in this paper is the belief that the work of 
local churches that wish to have a missionary encounter with their community involves 
change at the level of core traits. That is, the values and deeply held beliefs of a church 
must shift and change to address our changing society. These core traits have been 
established over decades of congregational life and sometimes much longer than that in 
denominations that define congregations. Pastors come and go, people die and children 
are born, but congregational identity often persists across generations. 
The thesis of this paper is that missional transformation is not only possible but is 
already happening in the Hollywood Adventist Church because of a particular process of 
engagements, both with the members of the church and with the wider community. The 
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goal of this research is to understand this process more thoroughly so as to suggest next 
steps in this transformation process. In the face of deeply encoded congregational culture 
and values, many commentators and consultants have declared the death of the 
established church. The solution, it is said, is church planting. Few would deny that new 
congregations are needed at this time in the church’s history. However, to write off 
established churches wholesale is a grave mistake and a denial of basic Christian 
theology. 
 
Analyzing Congregational Core Traits: A Research Method 
One way of looking at these core traits and the way they express themselves 
within a congregation is helpfully portrayed by Alan Roxburgh and Fred Romanuk in 
their Mission-Shaped Church Field Guide.2 Relative to a congregation’s ability to engage 
(or in some cases re-engage) a mission-shaped encounter with its community, there are 
four basic phases or modes in which congregations exist: the reactive mode, the 
developmental mode, the transitional mode, and the transformational mode.  
The reactive congregation finds itself in a community that has changed drastically 
over a period of time, leaving the church at a loss for how to relate to its neighbors. At an 
experiential level, it seems as though the members woke up one day to find that the 
ground had moved under the church and they are now in a foreign territory. A reactive 
congregation responds to this reality by turning inward upon itself to preserve its identity 
against an external environment perceived to be hostile. 
                                                 
2 Roxburgh and Romanuk, Mission-Shaped Church Field Guide, 10-12.  
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The developmental congregation knows that being reactive is not the solution. 
This congregation wants to reach its community and so tries to improve on the work it is 
already doing by developing a better youth program, a more contemporary worship 
service, and so forth. However, the more deeply the society itself is in transition, the 
more a church will realize that this attractional approach is not addressing the deeper 
issues. 
The transitional church is in exactly the place the name indicates—transition 
between the known world of the highly gifted developmental church and the unknown 
world of a transformational missional church engaging its community and the larger 
society in transformative ways. The transitional church is a learning congregation—
always listening, always experimenting, always adjusting—and has learned that the days 
of attracting people to the church are behind them. They must move into the community, 
engaging people where they are. 
After a lengthy period of time in the transitional mode, learning to creatively 
engage their changing contexts, the transformational church has become committed to a 
way of life that has made contextual engagement habitual. 
The Field Guide also provides a helpful schematic, which allows a church to 
examine its core traits across four quadrants: Church Systems, Church Focus, Church 
Personality, and Community Context. Each of these four areas has four sub-areas and 
each of these is examined across the range of reactive, developmental, transitional, and 
transformational modes (see figure 1.1). This tool, then, helps a congregation get a 
picture of where it stands relative to its readiness to engage in mission in its particular 
  13   
context. It is not designed to be an empirical measure of or predictor of success or failure. 
It is, rather, a tool to assess a moment in time in the life of a church used to assist the 
church in understanding its identity. These sixteen areas will be discussed further in the 
next chapter.  
 
Church Systems Church Focus 
• Structure 
• Planning 
• Leadership 
• Staff 
 
• Communication 
• Organization 
• Programs 
• Financial 
Church Personality Factors Community Context 
• Energy 
• Involvement 
• Practices 
• Ministry 
• Integration 
• Growth 
• Connection 
• Impact 
Figure 1.1. Churches’ core traits.3 
 
The missional transformation process at the Hollywood Adventist Church began 
with a question: could a core missional identity be formed at this particularly urban 
church and if so where would this quest begin? 
 This line of questioning led to a process of understanding the current praxis of this 
congregation at the level of its values. This insight was evaluated through use of the 
Missional Readiness Survey, which is designed to measure precisely the factors identified 
above.4 
                                                 
3 Roxburgh and Romanuk, Mission-Shaped Church Field Guide, 17. 
4 The Missional Readiness Survey is sometimes also referred to as the Mission-Shaped Church 
Survey or the 360-degree Survey. The three expressions refer to the same thing. It is not the purpose of this 
chapter to evaluate the sixteen factors measured and the four types of congregations. This paper is taking as 
a hypothesis that these are, in fact, sixteen factors that are essential to address if missional transformation is 
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Missional Readiness Surveys  
 In order to begin a process of understanding where the church stood, the 
Hollywood Adventist Church took the Mission-Shaped Church Survey.5 Twenty-four 
people ranging from long-time members to those who were regular attenders, but not yet 
members, took the survey in early 2006. At the time, the weekly church attendance was 
approximately sixty, so nearly one-third of the congregation participated. 
 Almost exactly three years later, in January 2009, the Hollywood Adventist 
Church again conducted more or less the same survey with thirty-five people 
participating (closer to one-fourth of the congregation by this time).6 The two surveys, 
conducted three years apart, provide the church with very valuable data pertaining to how 
the church has changed relative to the sixteen factors along the continuum of reactive to 
transformational modes. The next chapter evaluates these two sets of data and draws 
some preliminary conclusions about missional transformation in this particular context. 
The goal of employing these surveys is to understand the present praxis of the 
congregation—that is, to learn something about the theory and practice of ministry as it 
currently exists in the Hollywood Adventist Church. This learning was accomplished, not 
                                                 
to take place. These are not the only factors or perhaps the best way to articulate them. The relative merit of 
this approach will be seen in the coming chapters as the data is analyzed. 
5 The Missional Church Readiness Survey was designed by Alan Roxburgh and Fred Romanuk to 
assist a local church in seeing itself relative to its readiness to engage in a genuine missionary encounter 
with its community. It is not a diagnostic instrument with which to predict success or failure. Nor does it 
reveal how a congregation compares to others in a sample. It is simply a “snapshot” of a local 
congregation’s mission preparedness and its attitude toward that potential mission. For more on this tool, 
which is now called the “Mission-Shaped Church Survey,” visit http://archives.allelon.org/ 
missional_resources/church_survey.cfm. 
6 A few of the questions appear to have changes and some of the formatting is different, but the 
two surveys are essentially the same. 
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only through the survey itself, but also with the listening groups and Missional Action 
Teams (MATs). 
 One of the biggest challenges the congregation identified upon entering into this 
missional transformation process was its discovery that the congregation lacked a 
cohesive sense of self.  Though there were signs that this was beginning to change, there 
was no clear sense of “congregation,” as such. When I first arrived, if I had asked the 
church to meet for dinner on a Sabbath afternoon and discuss its future, I might have had 
ten people come (including myself and my family).  Six months later, that number might 
have been as high as twenty or twenty-five. This was progress, no doubt, but it still left 
80 percent of the people who attended worship uninvolved. When those 80 percent heard 
me say, “The church is invited to [fill in the blank],” their initial thought seemed to be, 
“He’s not talking about me.” 
 Obstacles grew out of the congregation’s incohesive personality. It would be a 
struggle to gather people around this Mission-Shaped Church Survey, to generate face-to-
face conversation, and to create a space where God’s Spirit could open minds to his 
future. While it may appear that this was a technical leadership challenge, it quickly 
became obvious that it was adaptive challenge. I could not see a clear way, using the 
technical skills I had from my training, to bring this church to meet together in ways that 
were not forced, contrived, or divisive. The deeper, adaptive challenge came from the 
congregation’s recognition of its need to be innovative—to create new means of 
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embodying God’s Spirit as a community and simultaneously allowing for this to happen 
as a normal course of events.7 
 
Listening Groups 
 Critical to the success of this process was the formation of a core of leaders into 
an interpretive community who would guide this process along, step-by-step, especially 
at the beginning. I also knew that some of the leaders who had been committed members 
of the church for several decades were understandably skeptical about a new pastor’s 
“plan” for turning around this declining church. They needed to know more about the 
overall process, express their doubts, ask questions, and give direct input into the process. 
 
2006 Listening Group Process 
 I formed a group called Leadership Community, comprised of the church board 
with the addition of two people who I felt would be instrumental in shepherding this 
process. On April 29, 2006, the newly minted Leadership Community met for the first 
time in the home of Neville and Kirsten Salvador, who are both elders and long time 
leaders in the church. I distributed a copy of the book The Sky Is Falling by Alan 
Roxburgh to the group and asked that they read it. We talked about missional theology 
and ecclesiological and leadership frameworks that informed my approach to missional 
transformation. The meeting included a short training regarding the differences between 
technical and adaptive change challenges. 
                                                 
7 See Heifetz, Leadership without Easy Answers. 
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 The Leadership Community met one more time to plan the agenda and logistics of 
the congregational meeting, where we would give the congregation the initial feedback 
from the survey report and enlist their participation in the listening campaign. 
 The Leadership Community did not meet again until after the listening campaign 
was finished, but they continued to be instrumental behind the scenes in the subsequent 
portions of the process as a community of interpretation.8 Each member of the Leadership 
Community was involved in the various listening groups the church eventually formed. 
 The strategy for gathering the congregation together in dialogue around the 
Missional Readiness Survey Report was three-fold. First, we cast the net as wide as 
possible and held a congregational meeting to which the whole congregation was invited, 
including those who were just beginning to attend the church but were not official 
members. The meeting was held after worship on Saturday, May 20, 2006, with lunch 
provided, followed by a short devotional and a presentation about the Missional 
Readiness Survey report, some of the frameworks behind the information, and a brief 
look at some of the data.  
My fear about this type of gathering was that few would attend and that those 
present would be the same eight to ten individuals who have been coexisting but not 
communicating for the last five years. I also knew that the church could only start where 
it was, and not where the leadership wanted to be. In the end, my fears were unfounded. 
About thirty people stayed for that meeting. The conversation got intense at times. People 
expressed frustration that they did not understand the parts of the survey report I showed 
                                                 
8 Mark Lau Branson, “Forming Church, Forming Mission,” International Review of Mission 92, 
no. 365 (April 2003): Humanities Module, 153. 
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them. Several people had ready answers for the complex problems faced by our church, 
and some were frustrated that we did not immediately embrace these ideas and get on 
with fixing the church. 
Secondly, I worked closely with the Leadership Community. I have described the 
basic contours of that process, but it is important to emphasize that this group gave 
credibility and stability to the process. My work with this group was largely pastoral— 
talking and praying with people about their fears: that this process was naïve and doomed 
to fail, that the people we were engaging in conversation could not be trusted, and that the 
whole thing was a waste of their time and energy. This was an enormous risk for me. I 
was not sure that this process would create the missional imagination and transformation 
I hoped it would. 
I intended to meet with the Leadership Community periodically throughout the 
listening campaign, but this never happened. I had wanted this time to help cultivate the 
habits and practices of a new kind of leadership that we were all going to need for this 
journey. This learning occurred organically, in one-to-one conversations, both in person 
and on the phone, and in little moments of time in the day-to-day experience of 
community life. The Leadership Community has grown and changed over the past four 
years and still meets periodically to this day. 
Third, we invited those who attended the congregational meeting to form listening 
groups. They reviewed the survey report and, over a three- to four-month period, listened 
to one another in search of God’s leadership for Hollywood Church at that time. We also 
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opened the listening groups to the whole congregation by making announcements in the 
worship service and in our printed bulletin and emails to the congregation. 
I took all the names of those who signed up to be in a listening group and, in 
consultation with the Leadership Community, divided the people into groups. In the 
beginning, there were five groups. We gave written instructions to the groups, along with 
the workbook, Missional Action Teams: Creating Experiments in Church.9 We asked the 
groups to choose for themselves a facilitator and a recorder. The facilitator’s job was to 
keep the process on track. This essentially meant ensuring that the groups did not turn 
into problem-solving or answer-giving sessions, but remained listening groups. The 
recorder’s job was to take detailed notes about what was said. 
We in the Leadership Community informed the group participants that their 
membership was closed. We wanted them to travel together for the next three months 
without adding new members and, as much as possible, without losing members. We 
asked them to commit to one another for this short journey and to meet weekly at a time 
and place of their choosing. Each group was assigned a portion of the survey report for 
the weekly gathering, along with a time of dwelling in Scripture. 
In the end, the groups did not heed many of these instructions. Five groups 
eventually merged into three, as many participants dropped out. They skipped weeks, 
tried to do two weeks’ worth of work in one week, and often failed to take notes as asked. 
One group virtually transcribed every word of every conversation. Another group hardly 
took any notes at all. 
                                                 
9 Fred Romanuk, “Missional Action Teams: Creating Experiments in Church” (two PowerPoint 
presentations prepared for the Missional Leadership Institute, n.d.). 
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However, the most important thing happened. Dozens of members and 
participants in the Hollywood Adventist Church came together to listen to one another 
tell their stories about the congregation and share the hope, possibility, and challenges of 
engaging in mission in this city. It was a major victory for the church, even though some 
groups were plagued by negativity and logistical challenges. In a few rare moments, I had 
to intervene and make course corrections, but the larger purpose—getting the 
congregation in dialogue with one another around its call to mission in Hollywood—was 
fulfilled. 
 Part of the journey for the congregation was to learn, or re-learn, basic practices 
of Christian life that had either been forgotten or colonized by modern forms of life. One 
of these was the ancient practice of lectio divina, or dwelling in Scripture.10 I first 
introduced dwelling in Scripture to the congregation in the context of the listening 
groups. I gave each group facilitator a copy of Luke 10:1-12 on a single sheet of paper 
with basic instructions about the process. 
 Surprisingly, these practices generated a modest amount of controversy. People 
were not accustomed to engaging with Scripture in this way. They had either been taught 
a modernist type of Bible study, focused on extracting information from the text to prove 
a doctrinal point, or using the Bible on people to convert them. This engagement with 
Scripture was threatening to some. Others struggled with the process, preferring to bring 
their preconceived ideas to the text. 
                                                 
10 Alan Roxburgh and Mark Lau Branson, “Missional Leadership Cohort, Year 1” (Class lecture, 
Fuller Theological Seminary, January 2004). 
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 Gradually, however, as the groups pushed past some of their defensiveness, the 
text began to have its way with people. In various contexts, the congregation spent three 
years with Luke 10:1-12. The text evoked a fresh imagination about what it meant to be 
God’s people sent in mission in Hollywood. The practice of dwelling in Scripture 
provided a valuable foundation for the listening process. 
 Now, after more than three years, having spent considerable time with this text, 
this dwelling practice has become part of congregational practice. The church has learned 
to ask a variety of questions about the texts we read, depending on the context of the 
conversation. This inevitably leads participants learn to ask how the text challenges them 
and sends them in mission. This interaction with the biblical texts has gradually shaped 
how the congregation relates to the Scriptures and their understanding of its function in 
their midst. These are deeply hopeful signs of missional transformation. 
At the end of the listening group process, the Leadership Community collected 
from the listening groups their notes taken over the course of three or four months. The 
Leadership Community then went on a one-day retreat on a Sunday, September 10, 2006. 
Our time together was divided between dwelling in Luke 10:1-12; short periods of 
training; reading the notes from the listening groups (both privately as individuals and 
collectively as a group) and time in prayer. At the end of our time together, after reading 
and praying over the dozens of pages of notes that we collected, we began writing on 
newsprint the common themes that we noticed. The orienting question was, “What are 
the challenges we face at the Hollywood Adventist Church relative to innovating 
missional life in our time and place?” 
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In the end, we identified three missional challenges, articulated by the Leadership 
Community as questions:  
1. How can we be a people among whom God dwells; a people who celebrate 
the presence of God among us in worship in ways that both deepen our 
relationship with God and give witness to our community?  
2. How can our church be a community of disciples—a place in which people of 
all ages learn to be the friends of God and are transformed into followers of 
Jesus who not only believe in Jesus but also live His way?  
3. How can we imagine ourselves as God’s missionary people, sent to be the 
presence of Christ amidst the people in our neighborhood?” 
 
What this meant for us was that, if the church was going have a genuine 
missionary encounter with the community in Hollywood, these were three adaptive 
challenges that we would have to understand and address in creative and innovative 
ways. How we approached that will be discussed in the next section.  
 
2009 Listening Group Process 
In the Spring and early Summer of 2009 we again engaged in a listening group 
process around the second Mission-Shaped Church Survey. By this time, the church had 
more than doubled in attendance. The church was of a completely different mindset than 
it had been in 2006. With the influx of new people, the basic skills and practices of 
dwelling in Scripture and listening were foreign to the largest part of the congregation. 
Finding willing people to engage with the listening groups was even more challenging 
this time as there were more activities happening in the congregation. Nevertheless, we 
assembled three significant listening groups, and again, for three to four months, the 
groups spent time dwelling in Scripture and went over the results of the Mission-Shaped 
Church Survey, taking notes on their impressions. 
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Another missional challenge emerged as a result of the listening groups and a 
second board/leadership retreat in October of 2009. It entailed answering the question: 
“What kind of relational structures would we need to create in order to foster intentional 
covenant community that forms us, by the Spirit, in the image of Christ as a communal 
witness to God’s kingdom in our neighborhood?” 
This process of learning to listen to one another has been the single most 
important indicator of our ability to re-engage God’s life in this congregation and in the 
community around it. The next section will briefly discuss how we worked with these 
missional challenges in groups that we called Missional Actions Teams. 
 
Missional Action Teams 
From the balcony, we are able to get some perspective, see things we might 
otherwise miss, and reflect critically, but appreciatively, upon the present situation.11 The 
metaphor of the balcony can help leaders engage their congregation’s reality in the 
present rather than living in the past or the future in ways that deprive it of meaning and 
value. The balcony, in other words, is about awareness. 
From this place of awareness, groups must move into mutual awareness, or 
understanding.12 This next step of the process is also one of moving from a place of 
understanding a congregation’s present praxis to a place of engaging the congregation in 
                                                 
11 Ronald Heifetz and Marty Linsky describe the “balcony” in their book, Leadership on the Line: 
Staying Alive through the Dangers of Leading (Boston, MA: Harvard Business School Press, 2002). 
“Achieving a balcony perspective means taking yourself out of the dance, in your mind, even if only for a 
moment. The only way you can gain both a clearer view of reality and some perspective on the bigger 
picture is by distancing yourself from the fray” (53). 
12 Roxburgh and Romanuk describe this process in the Missional Change Model© in  Mission-
Shaped Church Field Guide, 14. 
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an action-reflection process. It is designed to critically analyze present praxis and 
experiment with new praxis.  
The next phase was to form Missional Action Teams (MATs) for each of the 
above challenges/questions. MATs are small groups of members, chosen by the church 
board, who gather around a single missional challenge identified by the congregation. 
Their assignment is to understand the challenge and design, in detail, an experiment in 
mission. This experiment is an event or series of events (i.e. a set of conversations, 
worship experiences or a project in the community) that a number of church members can 
engage with together that will address their assigned challenge. As a result of the 
experiment, the congregation is enabled to think differently about one mission challenge 
related to their context. They are empowered to become a church that constantly 
innovates new ways of being God’s people in their context. 
The participants found the MAT process considerably challenging. The MATs 
represent more than just planning groups who organize a project. They are groups that are 
learning to think differently by thinking about their thinking, or what is called 
metacognition. Metacognition refers to the deeply self-aware state in which a person is 
thinking critically about his or her own cognitive processes. It is akin, as some have said, 
to asking a fish to describe the water it is swimming in. More than likely, the fish is not 
aware of the water at all. There is no life for fish outside of the water. After all, the fish 
has never experienced not being in the water, so there is nothing to compare water to. 
 In a similar way, when churches think they are being creative or thinking in fresh 
new ways, they are most often making minor adjustments within the frameworks of what 
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they already know and understand. What this process attempts to create is an 
environment in which people get underneath this surface analysis and begin to think 
critically about the “water” itself. I provided tools to help the groups ask questions about 
their adaptive challenge—questions that they might not otherwise ask, thus helping them 
get under the surface—questions like, “Why am I asking that question?” or “What 
assumptions am I bringing to this question or problem? What if I changed my 
assumptions?” The goal in this process is to help church members move beyond offering 
technical fixes to adaptive challenges. The group facilitator is instructed not to allow the 
group to offer solutions for a period of several weeks while they grapple with their 
understanding of the questions themselves. 
As indicated previously, there were three missional challenges identified by the 
board. However, the church was only able to create two MATs at that time. This was not 
due to lack of interest in the three challenges on the part of members of the congregation, 
but rather lack of leadership. The board needed a coach, or facilitator, for each of the 
MATs. Top priority was given to making sure this person was capable and willing to do 
the job. For a period of time, the entire process seemed to falter on this point, but 
eventually two coaches were trained and two MATs successfully completed the process. 
The two challenges undertaken by the MATs were: “How can we be a people among 
whom God dwells; a people who celebrate the presence of God among us in worship in 
ways that both deepen our relationship with God and give witness to our community?” 
and “How can we imagine ourselves as God’s missionary people sent to be the presence 
of Christ amidst the people in our neighborhood?” The second missional challenge 
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identified through the process outlined above—”How can our church be a community of 
disciples? – a place in which people of all ages learn to be the friends of God and are 
transformed into followers of Jesus who not only believe in Jesus but also live His 
way?”—was not addressed in this round of MATs. 
When we conducted the Mission-Shaped Church Survey three years later and 
spent hours in listening groups and a leadership retreat, the primary missional challenge 
that emerged from those conversations was very much like the second missional 
challenge from 2007.13 Presently, an MAT is working on this new question about 
structures of personal and communal formation in Christ for the sake of the world.14 
 
Conclusion 
 In the confusing, postmodern, urban setting of Los Angeles, the Hollywood 
Adventist Church was given the gift of humility. The church could no longer deny the 
adaptive nature of the problems it faced. More than simply survival, what was at stake 
was the relevance of the church— whether the church served any valuable purpose in the 
community or whether it was just taking up space in the community: social space as well 
as physical space. This chapter has outlined very briefly the process the congregation 
                                                 
13 While the leadership did consult the unaddressed question from 2007 in conversations about 
how to articulate the current missional challenge in 2009, it was not as simple as going back to deal with 
what we had left behind. The church had changed in significant ways, and we paid close attention to the 
language people were using to speak about the possibilities and needs of this church. Nevertheless, the 
similarity in the two missional challenges, separated by three years and dozens of people who simply were 
not at the church in 2007, told us that we were definitely discerning something important for the future 
missional life of the congregation. 
14 Much more detail about the MATs, especially those that met in 2007 is shared in the 
Appendices. 
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used to obtain data about present praxis and in what areas we might need to innovate new 
ways of being the church. 
 The next chapter will explore in some detail the data gathered from the two 
Mission-Shaped Church Surveys, separated by three years, and identify what for the 
Hollywood Adventist Church were key factors in seeing a shift in identity begin to take 
place in the congregation. This data will show a transformation underway: a congregation 
that has moved past the developmental mode and into the transitional mode. I will also 
demonstrate that this is a congregation still developing its missional identity. After 
processing the initial steps of the transformation through a grid of theological and 
contextual factors (chapter 3) the next steps for the Hollywood Adventist Church will 
become clearer. 
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CHAPTER 2   
CATEGORIES AND INITIAL INTERPRETATION OF DATA 
 
 The Hollywood Adventist Church was at a critical moment in its history. The 
congregation needed a way to access the narratives that had given it life over the past five 
decades. One significant obstacle to hearing those narratives, however, was the lack of 
founding members or those with a long memory of the congregation’s life. One family in  
particular had a thirty-five-year view. A handful of others provided a few pieces of the 
puzzle, but this was in many ways a church without a memory. Thus it was challenging to 
access the kind of information that would give us clues about God’s future in this place. 
 For the purpose of catalyzing conversation in the Hollywood Adventist Church 
around mission and God’s future, the congregation was invited to participate in the 
Mission-Shaped Church Survey in January 2006. The results successfully provided 
exactly what we needed: the subject matter for deep and meaningful conversations.1  
 Three years later, much had changed in the church. Initial conversations had born 
fruit in new experiments in mission, new theological frameworks, and practical skills for 
                                                 
1 Unbeknownst to the church leadership, this survey would also form the basis for a much deeper 
analysis of a change process over the coming four years.  
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engaging our neighbors and new ministries.2 The board and leadership team expressed 
their joy and even surprise at the changes taking place in the church. Substantive changes 
in theology and values were highlighted by an increase in worship attendance and 
involvement in ministries of engagement with the city. Yet it was also clear to the 
leadership that the church now faced new challenges for which it did not currently have 
adequate understanding. The board made a unanimous decision to reenter the process of 
understanding and listening to discern next steps on the journey of missional 
transformation. In January 2009 the church took the Mission-Shaped Church Survey for a 
second time, separated by exactly three years from the first survey. This chapter 
examines this qualitative data and reveals ways in which the Hollywood Adventist 
Church has made significant missional change. 
 
The Global View 
 The first thing the Mission-Shaped Church Survey reveals is where the church 
stands within the Reactive, Developmental, Transitional, and Transformational modes 
discussed in chapter 1. These four views represent the broadest picture of the church 
relative to its readiness to engage with God’s mission in context.  
 The 2006 survey revealed a church that was fragmented in its view of itself (See 
figure 2.1). There appeared to be a relatively large group of members – primarily the 
leaders and members of the church board – who were still operating out of a reactive 
                                                 
2 More will be said about these developments and how they relate to the missional transformation 
of the Hollywood Adventist Church in chapters 3 and 4. 
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mode. Traditional Seventh-day Adventist theology leans toward a reactive mode.3 In 
particular, Adventist eschatology often creates an adversarial relationship between church 
and culture such that the immediate response to a decline in church membership is to 
draw inward and reinforce the congregation’s rightness and distinctive sense of identity. 
 
 
Figure 2.1. Hollywood Adventist Church Missional Readiness Modes, 2006 and 2009. 
 
Another group emerged that had begun to make changes. The 2006 survey 
revealed the largest group of church members operated in the developmental mode—
slightly more than those operating in a reactive mode. About the same number of 
                                                 
3 The way the Hollywood Adventist Church began to rethink and reappropriate traditional 
Adventist theology in a missional framework will be examined in chapter 3. 
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members indicated a transitional mode of church as indicated a reactive mode. Indeed, all 
four modes ranked quite close together, ranging less than 7 percentage points from lowest 
(transformational) to highest (developmental). 
There was a distinct a group of traditionalists upon my arrival in Hollywood. 
Their comments to me in the early days of my pastorate implied their belief that church 
growth would follow upon restoration of the “old ways.” They named programs such as 
the church choir and mid-week prayer meeting as activities that would return the church 
to its former glory. Conversely, another group had invested plenty of effort into updating 
the traditional worship service. They created a fusion of tradition hymns and 
contemporary praise music, facilitated by the leadership of a rock style band. They also 
focused on the community around the church facility. These changes were predominantly 
“developmental” in nature. It was evident that some of those early changes were 
beginning to address the “transitional” questions about what it means to be church. 
By 2009, the situation had changed dramatically. Not only were people indicating 
a far less reactive mode of congregational life, but the emphasis had decidedly shifted 
toward transitional and even transformational forms of church. In the space of three 
years, the Hollywood Adventist Church went from seeing itself as place where people 
come to be protected from the world and receive God’s blessings to a place that sent 
people out to be agents of God’s blessing in the world.  
Three brief examples will clarify this point. In 2006, only 13 percent of people 
responded “true” or “very true” to the statement, “[Our church] is focused toward making 
changes that will be of benefit to people living in our changing society.” Indeed, among 
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those who self-identified as “Leaders,” “Non-Members,” and “New Members,” no one 
responded “true” or “very true” to this statement. In 2009, 100 percent of all respondents 
in all rater groups answered “true” or “very true.”4 Likewise, in 2006 only 4.3 percent of 
respondents answered “true” or “very true” to the statement, “We develop programs and 
training events to give our congregation more skills and tools for developing relationships 
in their communities.” Not one person identifying as “Governing Board” or “Leader” 
said “true” or “very true” to this statement. By 2009, 74.3 percent of respondents – 100 
percent of those identifying as “Governing Board” and 81.8 percent of “Leaders” – 
responded to the same statement “true” or “very true.”5 Finally, in 2006 only 8.7 percent 
of respondents answered “true” or “very true” to the statement “People in our 
congregation are highly involved in the life of our local communities, and are making a 
strong difference in the lives of families and individuals.” Just three years later 82.9 
percent responded to the same statement “true” or “very true.” 
These examples illustrate that, without question, the Hollywood Adventist Church 
is undergoing a transformation from a congregation focused primarily on looking after its 
own affairs and attracting new attenders to one that sees its role as serving God’s 
kingdom in the city. Missional identity is a complex and multifaceted thing and cannot be 
measured by these statements alone, but these shifts are illustrative of the deeper 
transformation that has been underway in the Hollywood Adventist Church.  
                                                 
4 The statement had also changed slightly to, “Our church planning is focused toward innovating 
changes that engage our changing society.” 
5 This question had very minimal changes from 2006 to 2009, which does not substantially change 
the meaning or outcome. 
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Defining Key Factors 
 In order to delve into the data from the two Mission-Shaped Church Surveys, four 
key areas of the Hollywood Adventist Church’s development are analyzed. In addition to 
the global view, which reveals in broad terms where a church is located relative to the 
four modes, the survey examines a church’s core traits across four distinct categories of 
church life: church systems, church focus, church personality, and community context. In 
brief, church systems represent “the formal and informal ways that shape how decisions 
are made, planning occurs, leaders function and communication is used.” These systems 
are the unseen and often unexamined frameworks that give shape to congregational 
behavior. Church focus refers to the energy that drives the congregation to do what it 
does. Here the survey is looking for where a congregation is expending its energy, 
including time, programs, and money. Church personality refers to a particular 
congregation’s habitual ways of conducting ministry and sharing life together. 
Community Context refers to the way the congregation engages and interacts with the 
contexts of its members.6 Within these four categories, there are four factors each for a 
total of sixteen factors (see figure 1.1). 
For the purpose of this paper, four key factors have been chosen to analyze in 
greater depth. Each of the sixteen factors holds valuable clues about the nature of 
missional transformation in the Hollywood Adventist Church, but, because every 
congregational environment is unique, some factors are more relevant than the others. 
                                                 
6 For a deeper understanding of the way system, focus, personality and context factors are defined 
in the Mission-Shaped Church Survey see Roxburgh and Romanuk, Mission-Shaped Church Field Guide, 
20-31. 
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Key factors are defined as those factors that appear to have undergone the most 
significant change over the three-year period in question. In several cases, the largest 
number of “true” or “very true” responses for a particular factor were in the reactive and 
developmental modes in 2006, and, by 2009, had moved significantly to the transitional 
or transformational modes.7 Since this significant movement occurred in all four 
quadrants, one factor was chosen from each of the four quadrants to balance to this 
research.  
The four key factors that will be examined more closely in the next section are 
planning, organization, ministry, and impact. Planning is part of the church systems 
quadrant. All four factors within church system shifted significantly and moved toward 
the transitional or transformational mode in 2009. The most significant change came in 
the area of planning. 
Organization is a church focus factor and represents the most significant change 
in this quadrant. Once again, all four factors in this quadrant grew tremendously into the 
transformational mode. This produced confusion when determining which factor was 
most influential in the transformation of the church. 
The most dramatic shift among the four personality factors was the ministry 
factor. While the highest transformation score was not achieved in the area of ministry, 
                                                 
7 For example, in 2006 on the four questions that relate to finances, the highest-ranking question 
was the first of the set, corresponding to reactive with 47 percent of respondents answering “true” or “very 
true.” In 2009, things had changed dramatically with more respondents answering “true” or “very true” to 
the fourth question in the set (80.6 percent), indicated a change over three years from a Reactive approach 
to church finances to a transformational approach. This is the kind of change that stood out and formed the 
method for choosing “key factors.” 
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its corresponding high transformational score and shift away from developmental in 2006 
indicates a significant shift underway. 
Finally, in the community context quadrant, the factor that was the most striking 
was impact. The community context factors did not experience the same degree of 
growth as the factors in the other three quadrants. Presumably, these four quadrants build 
on each other, indicating that the movement of missional transformation is headed to the 
community context quadrant. This is where years of underlying transformation begin to 
be visible, as church and community members learn to integrate their lives across a 
variety of roles and facilitate impactful connections in the communities where they live 
and work. While this progression is not strictly linear, a building motion surfaces in the 
data gathered in the Hollywood Adventist Church. 
 
Comparison of Data Points 
Planning 
 According to the Mission-Shaped Church Field Guide, 
Planning is how an organization thinks about and designs what it will do in the 
future. How a congregation does this, who is involved and what resources will be 
required tells us a great deal about congregational readiness for mission shaped 
experiments. What organizations plan to do tells us a good deal about their values 
and basic commitments. Planning is about how we operationalize our choices…. 
Planning tells you how this organization envisions its future. The specific actions 
it decides to take provide a glimpse at the genetic code of the group – it shows us 
what they really believe and want to achieve.8 
 
 The four statements related to church planning in the survey are as follows: 
                                                 
8 Roxburgh and Romanuk, Mission-Shaped Church Field Guide, 22. 
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1. Our church planning appears to be based upon the preservation of the good things 
we have done in the past. 
 
2. Our church planning is focused toward making some gradual and incremental 
improvements to what we have done in the past. 
 
3. Our church planning is focused toward innovating changes that engage our 
society. 
 
4. Our church planning is focused toward a vision of the church significantly 
different from the one we have today.9 
 
There are very minor changes between the 2006 version of the questions and the 
2009 version used above. The older version of question one above omits the word 
“appears.” The newer version of question three uses the word “innovating” rather that the 
more generic “making” from 2006 and speaks of changes that “engage our changing 
society” rather than “will be of benefit to people living in our changing society.” The new 
version of the fourth question is worded more strongly by adding the word 
“significantly.” Overall, these minor changes do not alter the intent of the question, even 
if they add or remove certain emphases. A development in missional thinking is 
discernible, even based on the changes in the questions.  
Figure 2.2 below reveals that, in 2006, the congregation identified more strongly 
with church planning described by statement one, even though very few people gave 
strong responses to any of the statements regarding planning. However, by 2009, all 
respondents answered “true” or “very true” to statement three. 
 
                                                 
9 These questions are taken from the version of the survey that the Hollywood Adventist Church 
used in 2009. Here, and throughout this paper, all changes to the questions will be noted based on the 2009 
version 
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Figure 2.2. Planning. 
  
These results clearly indicated a congregation that has made a major change, not only in 
what kind of future it is planning for, but in how it approaches the planning process 
altogether. Fewer than one in five people (13 percent) could envision the church’s 
planning process as focused on the people in our society in 2006 rather than on the 
church itself. Three years later all respondents indicated that this was, in their opinion, 
the focus of the Hollywood Adventist Church’s planning process. 
 
Organization 
 Organization refers to the systems that shape and direct the life of an organization. 
On a deeper level, organization is about values. Organization describes the way that the 
congregation’s values have become embedded in patterns of life over time. Ideally, the 
organizational system of the congregation facilitates a group of people achieving their 
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goals and objectives, but sometimes the systems limit the organization as both they or the 
environment (or, most likely, both) change. 
The Field Guide describes organization as “a description of how the congregation 
actually goes about living out its values in the present moment.”10 This lived experience 
is often at odds with what the congregation says its values are. 
The four statements related to church organization in the survey are as follows: 
1. Our church appears to go from one week to another in a haphazard way. 
Sometimes it is hard to see a plan or reason for what is going on or know how to 
be involved. 
 
2. Our church seems to depend on a few individuals who are working hard to keep 
things running smoothly. 
 
3. Our church has teams and groups of people working together to experiment in 
developing new programs that engage our changing context. 
 
4. Our church encourages everyone to interact with the various communities and 
networks where we live and work, in order to keep discovering how to be a 
church that reaches out and ministers to our world. 
 
In 2006 respondents had wide ranging views regarding the organization of the church. 
Just over half felt that the organization was designed to facilitate a missional engagement 
with our community in a sophisticated network of teams and groups encouraging people 
to interact in a variety of groups. About one-third felt the organization was completely 
haphazard. However, the largest number (68 percent) felt that the church relied on a few 
individuals to keep the church running smoothly. This is characteristic of a church in the 
developmental mode, wanting to do more and better but not taking the time to engage the 
                                                 
10 Roxburgh and Romanuk, Mission-Shaped Field Guide, 25. 
  39   
whole congregation in the effort. As a result a few hard working and dedicated 
individuals end up “doing church” for the rest of the congregation, by proxy. 
 
 
Figure 2.3. Organization. 
 
By 2009, those who felt the church organization was haphazard had dropped to 
just 11 percent, and the emphasis was now decidedly in the transitional and 
transformational modes. Questions 3 and 4 (above) received 91.4 percent and 94.3 
percent respectively. That is, nearly every respondent (and 100 percent of leaders and 
governing board) understood clearly that the organization of the church was now 
designed around two things: teams of people that are experimenting with new programs 
and individuals who are engaging the communities where they live and work, all with an 
eye to deepening our understanding of what it means to be missional in our context. 
Working in teams to design experiments in mission had become one of the main 
mechanisms the Hollywood Adventist Church used to organize its life in the three years 
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between 2006 and 2009. Two Missional Action Teams worked during 2007 and 2008 in 
precisely this manner. Individual members engaged in their communities in ways that 
expressed a deepening desire to see the church organized to facilitate this outward 
movement of God’s grace and healing.11 
 
Ministry 
As with each of the sixteen factors, the word ministry, as used here and as 
expressed in the statements below, is attempting expose the underlying values of the 
congregation and reveal the congregational perception of this very generic word. In 
different contexts, the word “ministry” could mean almost anything. In some churches, 
ministry is what members expect to receive from their church, especially its leaders. In 
other churches, ministry is what the members expect to be doing amongst each other and 
together in their communities. One way to discover where the congregation’s values lie 
relative to this multivalent word is to present a set a statements about ministry in the local 
context. That is exactly the purpose of these four statements, and, as before, they move 
from reactive to developmental to transitional to transformational. 
The four statements related to church ministry in the survey are as follows: 
1. Our church expects pastors, staff and lay leaders to be primarily focused toward 
meeting the needs of everyone who attends and participates in church life. 
 
2. Some of the congregation is involved in ministering to the needs of others in the 
church. 
 
3. Many people are involved in the lives of others in the congregation who are 
experiencing some type of distress. 
                                                 
11 See chapter 1 and the Appendix for more on Missional Action Teams. Other examples can be 
found in chapter 4. 
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4. Our church encourages and trains the congregation to serve those in the 
communities where we live and work. 
 
Only in the fourth question does the focus and direction of ministry shift from 
within the congregation to “those in the communities where we live and work.” The shift 
from statement one to statement three is a matter of scope. In each successive statement, 
more of the congregation is involved in ministering to its members, from pastors and 
leaders, to “some,” to “many.” 
In 2006, the survey responses indicated an emphasis on the reactive and 
developmental modes. The congregation expected ministry to be carried out by the pastor 
and elders with 43.5 percent of the respondents answering “true” or “very true” to the 
first question. Question 2 received the most “true” and “very true” responses. Nearly half 
of respondents (47.8 percent) expressed this view of ministry. By 2009, the situation had 
changed, though not uniformly. Rather than seeing the reactive score dip and the 
transitional and transformational scores increase, as in so many other factors, all four 
questions received significantly higher marks. It seems there were more people who 
expected ministry to flow from senior leadership out to the members as well as more 
people who see the responsibility for ministry being shared broadly in the congregation. 
The most significant move came in statement four with over three times the number of 
respondents saying “true” or “very true” to the statement that places the locus of ministry 
in the communities where we live and work. In 2006, just over a quarter of the 
respondents viewed the church’s primary approach to ministry as externally focused on 
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the community. Four years later almost nine out of ten viewed their church’s ministry this 
way, which now represents the primary way respondents viewed ministry. 
 
 
Figure 2.4. Ministry. 
 
One thing this data reveals is that Hollywood Adventist Church members have a 
multi-faceted view of ministry – one that includes people in the congregation ministering 
to each others needs, but with a focus toward serving our communities outside the 
church. 
 
Impact 
The impact factor measures to what degree the members of the congregation feel 
that their church’s ministry is having an impact in the community to transform people and 
their quality of life, both spiritually and materially. This factor addresses the question of 
whether the community is a better place because of the church’s presence there. 
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The four statements related to church ministry in the survey are as follows: 
1. People in the communities where we live and work say our church has little 
impact upon their lives. 
 
2. People in the communities where we live and work would say that some people 
from our church invite them to attend and become members of our church. 
 
3. People in the communities where we live and work would say that some of our 
people and programs are making a difference in their lives. 
 
4. People in the communities where we live and work would say that our church is 
an important part of their lives. It is continually engaged in the transformation of 
its people and their environment. 
 
The statements used in the 2006 survey are different in three important ways. The 
first reactive statement is worded less negatively in 2006 than in 2009.12 It would be 
much more difficult to respond to the 2009 version of the statement in the affirmative, 
which likely contributed to the remarkably lower percentage of positive responses. 
Secondly, the statements in 2006 refer to “the community around the church” as 
opposed to “the communities where we live and work” in 2009.13 This seemingly small 
difference is not only important to notice because of the way people might respond to the 
statements differently, but also represents a different way of thinking about what 
“missional” actually means. In general it would be easier to answer a question in the 
affirmative when it refers to “the community around the church.” Making an impact in 
“the communities where we live and work” implies a much deeper level change in the 
lives of church members. Members must not only move from thinking about the church’s 
                                                 
12 In 2006, the first “Impact” question read, “People in the local community around the church 
would say that our church has some impact upon its life,” as opposed to the more negatively worded 
version in 2009 (“our church has little impact upon their lives.”) 
13 This is a difference that affects the surveys as a whole, not just this “Impact” factor. 
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ministry being inwardly for the members themselves to being outwardly focused on the 
community, but must also move from thinking just about the community where the 
church building sits to the plurality of communities where the members of the church live 
most of their lives: namely their work environment and the neighborhood where their 
home is. In our highly mobile society and sprawling urban and suburban landscape, this 
distinction is important to note and represents a shift in thinking on the part of the writers 
of the survey. 
Thirdly, the logical development from reactive to transformational in the two 
versions of the survey are significantly different. In 2006 the progression ran from 
“church has some impact” (reactive) to “some people from the congregation are making a 
difference” to “some of our church programs are making a difference” to “our church is 
an important part of the life of the community.” In 2009 the progression was from 
“church has little impact” to “some people invite them to attend and become members of 
the our church” to “ some of our people and programs are making a difference” to “our 
church is an important part of their lives.” In 2009 the distinction between developmental 
and transitional is clearly between a church’s impact being measured through people 
joining the church and the church’s impacting the community. Due to these extensive 
differences between the two surveys, it is difficult to compare the results from the two 
years in any precise way. However, many valuable observations are worth exploring. 
In 2006, the predominance of positive responses fell on the first question. Over 
half of respondents said that the people in the community around the church would say 
our church has some impact on its life. This is a fairly benign way to describe a church’s 
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impact. Only a third of respondents gave positive answers to the other three questions, 
filling out the picture of a congregation that perceives itself as having little to no impact 
in the community. 
 
 
 Figure 2.5. Impact. 
 
By 2009 most respondents would describe the Hollywood Adventist Church’s 
impact in the words of question three above (“…some of our church’s people and 
programs are making a difference in their lives”) more than double the number that 
answered substantially the same question in 2006. Conversely, only 3.2 percent answered 
that the church has little impact on their lives. 
 
Examining Open-ended Comments 
 The open-ended comments were optional in the survey, so not everyone 
participated. The comments typically provided support for the findings of the survey. 
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Many comments were supportive of the direction of the church toward missional 
transformation. Some were critical, and the comments section did provide a valuable 
outlet for those who felt the church as on the wrong course. Where concerns have arisen 
in the comments section, they tend fall along two themes. The most significant of the 
dissenting respondents are those who are concerned that we not lose sight of the 
traditions of the past. It is difficult to know what the underlying concern is. It is entirely 
possibly that the concern is being driving by an overall reluctance to change and a desire 
to simply hold on to what the church has done in the past. On the other hand, this concern 
might be related to loss of identity. In the midst of change, with a focus on engaging the 
community around us, some might rightly be concerned about whether the distinctive 
character of the Seventh-day Adventist Church will be lost. This is an important 
consideration for church leadership to address as the Hollywood Adventist Church 
continues to grow and change.14 
 Another set of dissenting respondents represents those who feel they are not 
included in the inner circle of leadership or feel generally excluded from the 
transformation process. If the congregation is willing to listen to the apprehensions of 
these members, some important reflection may be possible regarding how 
communication happens in the church and how more people can be engaged in the 
process. As far as concerns go, this is a concern the Hollywood Adventist Church should 
be glad to have—people who are generally supportive but would like to be more 
involved. 
                                                 
14 The challenge of Seventh-day Adventist identity will be addressed in chapter 6. 
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Interpretation 
 This initial examination of the qualitative data provided by two surveys conducted 
three years apart provides a preliminary picture of a church undergoing significant 
transformation at the level of its values. The members, and not just the pastor and lay 
leaders, are expressing a new theology and philosophy of ministry. The focus of the 
church is shifting from an inward concern for maintenance of past traditions and survival 
of the institution to a transformative engagement with the community around the church 
building. It is also evident that the members of the congregation are at the initial stages of 
processing what it would mean to have an impact on the communities where they live 
and work. Examples of this evidence are explored in the next chapter. 
 The next two chapters further develop the transformation underway in the 
Hollywood Adventist Church. Chapter 3 describes the contextual, theological, and 
leadership frameworks for the transformation addressed in this chapter. These 
frameworks serve as the groundwork for the conversations and experiments that have 
happened over the course of four years. They also developed as a result of these 
conversations and experiments in mission. Chapter 4 describes new ministries and new 
ways of thinking and in relation to long established ministries and structures that have 
grown out of the missional transformation process. 
The two dimensions of this transformation are inseparable. Our actions shape our 
thinking, and our thinking informs our future actions. This breathing motion of action and 
reflection is the kind of practice that missional churches learn and which the Hollywood 
Adventist Church has been learning over the past four years.
 
 
 
 
 
 
 
 
 
 
PART TWO  
DEEPENING UNDERSTANDING OF MISSIONAL CHANGE 
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CHAPTER 3 
LISTENING BETWEEN THE LINES 
 
 Underlying the visible changes taking place in the Hollywood Adventist Church 
are shifting theoretical frameworks. These changing frameworks have allowed for the 
creation of pathways at the level of real life experience. The way that thinking and 
behaving, or theory and praxis, interact is a two-way street. Authors who write about 
organizational change frequently argue that an organization must change its thinking, 
which will lead to new behaviors among the members of the organization (employees, 
members, leaders, and volunteers). Fewer people argue the opposite: that groups more 
often behave their way into new thinking patterns. This research indicates that both occur 
in a mutually reinforcing loop. New questions, new forms of community life, decision-
making, and new patterns of behavior often bear fruit in new ways of thinking, both in 
terms of theology and leadership theory. Simultaneously, new theoretical and theological 
frameworks make novel behavior patterns and new forms of life possible. 
The theoretical framework that the Hollywood Adventist Church has engaged 
with was suggested most compellingly by missiologist, Lesslie Newbigin. As perhaps the 
major theme of his work, he asks what it would mean for the culture of the modern and 
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increasingly postmodern West to have a fresh encounter with the gospel. After nearly 
forty years of mission service, largely in India, Newbigin returned to his native England 
to find that the gospel had lost its hold on his fellow countrymen. He devoted the rest of 
his ministry to imagining and articulating what this missionary encounter with the West 
would look like. 
The question of the re-evangelization of the West, as Newbigin articulated it, took 
shape as a trialogue between the gospel, the culture, and the church. Especially in The 
Gospel in a Pluralist Society, Newbigin gave primary attention to the way the gospel 
addresses the culture of the modern/postmodern West. Not until the very end of the book 
does he address the church’s role, which is significant and indispensable, but not primary. 
Following Newbigin’s lead, this chapter will explore contextual issues, 
theological frameworks, and, finally, leadership theory. These three components make up 
the theoretical grid that the Hollywood Adventist Church was consciously and, to some 
degree, unconsciously working with as it experienced the change outlined in chapter 2. I  
have depicted what I call the Newbigin Trialogue in various ways such as seen in figure 
3.1. 
It is important to emphasize at the outset that the elements of culture, gospel, and 
church, are not precisely distinct or linear. In an effort to describe the missional change 
process, these distinctions become important, but our leadership was working across all 
these fields at once, in formal and informal conversations, sermons and other teaching, 
small groups and administrative meetings. Attempting to describe what was happening 
might create the illusion that this process was tidy and linear. Nothing could be further 
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from the truth. Through numerous distractions, setbacks and course corrections, diverse 
groups within the congregation looped back on the theoretical material described below 
as they went about the work of imagining and then constructing a different kind of church 
in Hollywood. 
 
Figure 3.1. The Newbigin Trialogue 
 
Contextual Analysis and Missional Change 
 The change process began with cultural analysis of the context in which the 
church is located – the reality that exists in the community of Hollywood and Los 
Angeles as well as the wider context of the United States of America and the postmodern 
West. The purpose of this section is not to describe the context of the Hollywood 
Adventist Church but rather to describe a method for doing contextual analysis and to 
illustrate the importance of doing contextual work at the outset of any missional 
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transformation process. I will first explain the reason for the primacy of place given to 
contextual analysis and then proceed to the method. 
It is far too tempting, especially for a Seventh-day Adventist church, to begin by 
looking at the biblical material and quickly devise an ideal model based upon Jesus and 
the disciples or the early church in the book of Acts. One hears repeated calls today for 
the church to “get back to the biblical model” or “the church Jesus built.” These are 
almost always appeals to the essence of the church, as though there was a Platontic form 
of the church, or even the gospel, that church leaders could have access to. 
Patrick Keifert describes the challenge like this, 
Silly as it may sound, I have found many books, consultants, church leaders, and 
pundits basically saying the same thing to congregations seeking to move beyond 
their present situation…. Most of these experts tell them they need to be a totally 
different church than they are. Most describing an “ideal” church, a church with 
12 keys or 8 qualities, or a church that does worship or preaching or small groups 
just right and, of course, in a way totally different from the church asking the 
questions.1 
 
Stuart Murray’s endorsement of the book ReJesus: A Wild Messiah for a 
Missional Church, by Michael Frost and Alan Hirsch, is a clear example of this way of 
thinking. He writes, 
ReJesus invites us to pare back layers of tradition, recognize distortion and 
misrepresentation, read the Gospels afresh, and learn to imitate and follow the 
wild and radical Jesus. An engaging and challenging example of applied 
Christology.2 
 
                                                 
1 Patrick Keifert, We Are Here Now: A New Missional Era (Eagle, ID: Allelon Publishing, 2006), 
21. 
2 Michael Frost and Alan Hirsch, ReJesus: A Wild Messiah for a Missional Church (Peabody, 
MA: Hendrickson Publishers, Inc., 2009), back cover. 
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 The implication here is that there is a kernel at the center; a core which, if we can 
“pare back the layers of tradition” will reveal itself to us and which can then be 
“applied,” like a blueprint for developing churches today. Frost and Hirsch even use this 
“kernel and husk” metaphor when describing Adlolf von Harnack’s viewpoint. 
[Harnack] became convinced that the kernel of the gospel had been overlaid by 
the husks of metaphysical concepts alien to the teachings of Jesus. The primitive 
stories of Jesus had been corrupted by official church dogma, claimed Harnack.3 
 
The idea that there is a “primitive” Jesus, unencumbered by the hassles and 
difficulties of culture, occurs not just in Christology but in ecclesiology as well. This a-
contextual Jesus, stripped of cultural accretions, is the core, kernel, or essence around 
which an ideal church is constructed. While there are many helpful things about Frost and 
Hirsch’s book, it is ultimately built upon a Platonic vision of Jesus. Jesus is reduced to an 
object – an ideal – which, if one can peel away the layers of human tradition, one will 
find in all his purity. This philosophy lies behind much of the criticism of religion as 
well. The contemporary practice of religion deserves critique, but that critique is 
misguided when founded on an ideal vision of a pristine, culture-free Jesus or church.  
 This modernist way of thinking illustrates the importance of contextual analysis, 
and not just contextual analysis but the primacy of contextual analysis in the sequence of 
theoretical frameworks that guides missional transformation. While Scripture is indeed 
the church’s norm, without serious attention to culture and context first, scriptural 
narratives become abstractions, which pastors and theologians then “apply” to 
contemporary life. This pattern of abstraction and application is at the heart of why so 
                                                 
3 Ibid., 9. Whether this statement accurately reflects Harnack’s views, it is clearly the view of the 
two contemporary authors of ReJesus. 
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many congregational transformation efforts fail to produce lasting missional change. We 
cannot build a theology of missional engagement without first being attentive to the 
context and culture in which this engagement is taking place, both within the 
congregation and in the culture at large. The questions, to which the gospel is the answer, 
must arise from the local context. This question-focused work must be accomplished 
first, returning to the work of theology with these new questions fresh in mind. This is a 
dialectical process between gospel and culture, which should not be collapsed into a more 
simple, linear approach. 
Robert J. Schreiter explains ethnographic approaches to contextual theology this 
way,  
Their particular strength lies in beginning with the questions that the people 
themselves have – not those posed immediately by other Christian churches or 
those necessary for a systematic understanding of faith. In other words, they try to 
initiate a dialogue with Christian tradition whereby that tradition can address 
questions genuinely posed by the local circumstances, rather than only those 
questions that the Christian tradition has treated in the past.4 
 
The goal in beginning with the context is not to place context in authority over 
gospel, but to be honest about the situation in which the gospel encounter is happening. 
The missional vision of the church believes that the church exists and finds its life at this 
intersection of culture and gospel, as depicted in figure 3.1 above.  
Missional Hermeneutics 
In practical terms, this means that church members – that is, people who are 
learning to follow Jesus in a particular context – are learning to read Scripture with a 
                                                 
4 Robert J. Schreiter, Constructing Local Theologies (Maryknoll, NY: Orbis Books, 1985), 13, 14. 
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deep awareness of where they are. Part of the discipleship process is learning to discern 
local context and biblical context in dialectic tension. Traditional hermeneutics 
emphasizes the importance of understanding the Bible in its context, exploring, for 
example, the customs and practices of the people among whom Jesus walked in order to 
make sense of what Jesus said and did. Missional hermeneutics builds on this approach 
by lifting up the importance of discerning the context of the contemporary reader. The 
reading of the gospel shifts significantly when placed against the backdrop of the world 
as it is. Reading the stories of Jesus serving the poor and marginalized sounds different 
when read with poor people as opposed to only middle class people in the comfort of a 
climate-controlled church space.5 
This collision of worlds is what we are attempting to create in leading church 
members in a process of cultural analysis. The process is cyclical and dialectic. The 
church has regular habits of reading Scripture and rehearsing the Christian narrative. The 
church also typically creates opportunities for members to serve the poor, the lonely, and 
the disenfranchised. The type of cultural work that I am describing involves inviting 
people into an action-reflection process in which they reflect on how these worlds are 
colliding and creating a new imaginative space for God’s Spirit. New praxis is suggested 
as a new imagination emerges about what it means to be the church in a particular place. 
Method 
 This dialectical, missional hermeneutic is the starting point for a method of 
cultural engagement and analysis. All cultural engagement that results in the missional 
                                                 
5 I have a story of arriving at church in my first week in Hollywood. My text that day was Acts 
3:1-10 and there at my “temple gate,” as a drove in, was a “beggar.” 
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transformation of a congregation is immersed in Scripture and theological themes that are 
addressed in the next section. 
Drawing from the consensus of anthropological and ethnographic study, a 
congregation can engage in a type of “participant observation” research.6 This approach 
is more commonly pursued in explicitly cross-cultural situations but the point here is that 
a missionary encounter with the secular and postmodern West is precisely this sort of 
challenge. One important insight that comes from participant observation research is the 
importance of the researcher recognizing that she is a part of the environment she is 
studying, and she is affecting the outcome of that study. 
 Too often, when a congregation sets about to understand its community, it makes 
two crucial mistakes, which will misdirect the missional transformation process. First, 
most congregations are looking for a strategic entry point into a community, which will 
allow the congregation to do what it wants to do with and for the community. Research 
carried out in this way has an a priori commitment to using the community to achieve the 
predetermined purposes of the church. As such, it will miss the most important clues 
about what God is doing in that community and the very purpose for the church’s 
presence there. 
                                                 
6 Philip Carl Salzman describes participant observation as,  
“…activities such as attending rituals and ceremonies, going to the fields and pastures 
and fishing areas to watch and even help with production activities, sitting in on court cases, 
following political deliberations, engaging in play and sports activities, and listening and even 
entering into discussions, debates, and arguments, as well as having informal conversations with 
local people, holding formal interviews, doing surveys, and collecting oral knowledge and written 
documents.” Philip Carl Salzman, Understanding Culture: An Introduction to Anthropological 
Theory (Long Grove, IL: Waveland Press, 2001), 16. 
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 Second, most congregational efforts to understand their community proceed with 
a “hermeneutic of suspicion.” That is, church members enter the community with the 
assumption that the community is broken and in need of fixing. Indeed, all communities 
are broken in many ways. Yet there is no community that is completely broken. Entering 
and engaging a community by beginning with a hermeneutic of suspicion will skew 
congregational imagination toward problems and away from God’s presence in that 
place. A hermeneutic of suspicion also directs the congregation’s self-understanding as a 
body of people sent to save the community. The church then proceeds to mine the context 
for resources for its own project. What is lost is the possibility of the continuing 
conversion of the church to God’s purposes. This fatalistic approach also makes it 
difficult to discover the subtle ways God’s Spirit is at work in the neighborhood. At 
worst, the church risks being a colonizing force in the community. 
As participant observers in a social context, then, we must necessarily approach 
this work with a hermeneutic of appreciation.7 As members of the congregation have one-
to-one conversations with people in the community – neighbors, business owners, 
workers, civic and non-profit leaders – they are looking for ways that God is at work in 
their community. After this first work of discovering God’s Spirit at work, church 
members will no doubt also discover ways in which their community is profoundly 
broken. A hermeneutic of appreciation gradually gives way to a hermeneutic of 
suspicion.  Once again, this work proceeds in a dialectical fashion as church members 
                                                 
7 The language of appreciative hermeneutics is based in the appreciative inquiry research of David 
Cooperrider (NOTE). While not every aspect of the appreciative approach is suited for the work of 
missional transformation, it is a helpful corrective to congregations who have an overly negative, almost 
dualistic view of the world and an overly optimistic view of the church. 
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discover that their neighborhood is a repository of God’s creative Spirit and a place 
where evil too often gets the last word. The place of the congregation’s missional 
engagement becomes clear as members discern the work of God’s Spirit at the 
intersection of the beautiful and the broken. 
 As a basic framework, then, missional transformation begins as church members 
enter their local contexts as participant observers, first with a hermeneutic of 
appreciation, looking for the fingerprints of God, then with a hermeneutic of suspicion, 
discovering the specific pain and brokenness of their neighborhood. All of this is 
happening, as will be shown in the next section, in a context of deep engagement with 
Christian narrative and congregational stories, looking for clues about what God is 
bringing to life. 
 
Theology in Context 
This section explores key theological themes and frameworks that shape the 
church’s thinking about how it engages with the community around it. Recalling 
Newbigin’s vision of a the church between gospel and culture, and perhaps informing 
Newbigin’s understanding of the role of culture in theological imagination, Schreiter 
notes: 
The three principle roots beneath the growth of a local theology are gospel, 
church and culture…. It takes the dynamic interaction of all three of these roots – 
gospel, church, culture – with all they entail about identity and change, to have 
the makings of local theology. Both living spirit and the network of traditions that 
make up living communities need to be taken into account.8 
 
                                                 
8 Schreiter, Constructing Local Theologies, 20, 21. 
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Trinitarian Theology 
 I can think of no better starting point, when thinking about local, contextual 
theology, and especially ecclesiology, than the theology of the trinity. Especially in the 
current Evangelical context, where emphasis is placed upon Jesus, often to the neglect of 
Trinitarian theology,9 the church needs a broader view of God’s life. I am not questioning 
that Jesus is the hermeneutical key to God’s mission and the purpose of the church. The 
church is in desperate need of a fresh engagement with the life and teachings of Jesus. 
However, there is a particular imbalance to an exclusive focus on Jesus at the expense of 
God, known as Father, Son, and Holy Spirit. This three-fold community that exists in 
God is central to a missional theology. The church draws its life from the life of God. As 
such, it also shapes its life after the image of the trinity. 
 
Father 
In exploring the missional theology of God, one first encounters the One who 
called Abram to leave his country and his people in ancient Sumeria and go to the land 
that God would show him. God promised to bless him at every step so that he and his 
offspring could in turn be agents of blessing to the whole creation (Gn 12:1-3).  This God 
who calls and sends Abram as his agent is the same God that Jesus called, “Father.” 
Missional studies begin with a renewal of the theology of God and the missio 
Dei.10 At the heart of what it means to be missional is the understanding that it is first and 
                                                 
9 See, for example, Leonard Sweet and Frank Viola, Jesus Manifesto (Nashville, TN: Thomas 
Nelson, Inc., 2010), and Frost and Hirsch, ReJesus. 
10 I first learned about the concept of missio Dei from John Stott’s classic, Christian Mission in the 
Modern World (Downers Grove, IL: Intervarsity Press, 1975), 17. David Bosch develops this concept more 
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foremost God who has a mission. This is an important corrective to what has become a 
very anthropomorphic focus in the church. Mission originates from God’s heart, and God 
is the primary actor. Following the call of Abraham, we are God’s agents in God’s 
mission. It is never our mission in a primary sense.  
The church’s place in the will of God is to serve God’s mission, which originates 
in the mind and heart of God. One consequence of neglecting this focus on the missio Dei 
has been a gradual shift in ecclesiology that forces the gospel to serve the church. In 
many churches today, one would easily get the impression that the gospel of Jesus Christ 
exists to serve the church and that God’s ultimate goal is to have a church. However, 
God’s goal is not the church or the growth of the church. The church is a means to the 
much larger vision of God’s dream for all creation. 
This theology is not present to any practical degree in many churches today. One 
can witness, for example, how many churches would describe their ministry as bringing 
God to their community. The implication is that, without the church’s ministry in that 
place, God would not be present in that community. In other words, the functional 
theology of most churches is that God is absent from the community except as the church 
brings God’s presence to that place. The theology of the missio Dei assumes, a priori, 
that God is present and active in the world before the church’s engagement begins. God 
invites the church to engage in what God is already doing in a particular place. When the 
church operates out of this theology, its ministry will be less arrogant, violent, and 
objectifying and more open to God’s Spirit as it fashions new relationships. 
                                                 
thoroughly in his Transforming Mission: Paradigm Shifts in Theology of Mission (Maryknoll, NY: Orbis, 
1991). 
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Without this awareness of God’s mission in the world, from the very beginning of 
the biblical narrative to this present day, the church will quickly find itself pursuing its 
own purposes, heavily influenced by the idolatries of the day, instead of by God’s 
purposes as expressed in Scripture. 
 
Son 
When the fullness of time had come, God sent his Son, born of a woman, born 
under the law, in order to redeem those who were under the law, so that we might 
receive adoption as children (Gal 4:4-5). 
 
God sent Jesus into the world as the most complete expression of God’s love and 
his intention to heal and restore all creation. The writer of Colossians declared Jesus to be 
“the image of the invisible God, the firstborn of all creation” (Col 1:15). The writer of the 
Epistle to the Hebrews affirms the same when he writes, “He is the reflection of God’s 
glory and the exact imprint of God’s very being” (Heb 1:3). However, it is perhaps John 
the Evangelist who paints the clearest picture of the incarnation when he writes, 
In the beginning was the Word, and the Word was with God, and the Word was 
God. He was in the beginning with God. All things came into being through him, 
and without him not one thing came into being. What has come into being in him 
was life, and the life was the light of all people…. And the Word became flesh 
and lived among us, and we have seen his glory, the glory as of a father’s only 
son, full of grace and truth (John 1:1-5, 14). 
 
Eugene Peterson memorably translates verse 14, “The Word became flesh and 
blood, and moved into the neighborhood.”11 This vision of the incarnation is just the 
imagination the church needs. Because Jesus came in the flesh to live among us, he is our 
                                                 
11 Eugene Peterson, The Message (Colorado Springs, CO: Navpress, 2002), emphasis supplied. 
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door to God’s life in the world. In the absence of Jesus, God remains aloof and removed 
from his creation. Jesus is not only our access to the Father but a model for our own lives. 
Because of the incarnation, the church seeks to shape itself around God’s story as 
expressed through Scripture. We find the story of God “showing up” in our world at the 
most unlikely time and the most unlikely place. The incarnation of God in human flesh 
tells us about the missio Dei and our relation to it. Rather than our primary concern being 
how to convey eternal truth to lost people, our primary concern becomes how to live 
among the people of our neighborhoods—how to “pitch our tent” in a pluralistic village 
as a neighbor and learner. The incarnation challenges the church to open itself to the 
possibility of learning as much from our neighbors as they will learn from us. Much that 
has passed for evangelism and mission work in the United States and elsewhere has been 
shaped more by a colonial than by an incarnational imagination. The church needs to 
have its imagination shaped by the story of God’s missionary encounter with us. 
It is not only the fact of Jesus’ incarnation, but also the mode of his incarnation, 
which presents a significant theological challenge to the church. Jesus was born to a 
virgin, shrouding his very first days in suspicion and ignominy. He was born to a poor 
family in Roman-occupied, rural Galilee and was hunted by Herod from the time of his 
birth, forcing his family into exile in Egypt. Jesus began his days as a poor refugee. 
Christ’s abject station signaled the purposes of God. Months before his birth, 
Mary spoke of her son as a great social and economic leveler bringing peace and justice 
to God’s people. 
His mercy is for those who fear him 
   from generation to generation.  
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He has shown strength with his arm; 
   he has scattered the proud in the thoughts of their hearts.  
He has brought down the powerful from their thrones, 
   and lifted up the lowly;  
he has filled the hungry with good things, 
   and sent the rich away empty.  
He has helped his servant Israel, 
   in remembrance of his mercy,  
according to the promise he made to our ancestors, 
   to Abraham and to his descendants for ever (Lk 1:50-55). 
 
The incarnation of God in the person of Jesus is a call to live our lives as 
witnesses to Christ. Following his resurrection, Jesus said to his disciples, “‘Peace be 
with you. As the Father has sent me, so I send you.’ When he had said this, he breathed 
on them and said to them, ‘Receive the Holy Spirit’” (John 20:21-22). 
As Christ was God incarnate in the world, the community of faith –the body of 
Christ – is also an incarnate expression of God in the world. This happens through the 
ministry of the third member of the Trinity, the Holy Spirit. 
Being missional is about standing firmly in the space between what God is doing 
in the world and the context itself and helping the community discern what God is up to 
in that place.  Schrieter expounds on the priority of cultural engagements, 
The prevailing mode of evangelization and church development should be one of 
finding Christ in the situation rather than concentrating on bringing Christ into the 
situation. Without such an attitude, based on the theology of the incarnation, one 
consistently runs the risk of introducing and maintaining Christianity as an alien 
body in a culture. The word of God never receives an opportunity to take root and 
bear fruit.12 
 
The incarnation serves a corrective not only to the mode of missional engagement 
but also the content of our communication and our posture in relationship to the culture. 
                                                 
12 Schreiter, Constructing Local Theologies, 39. 
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Jesus’ embodiment of God’s healing love is the example for the church, which is a sign 
and a foretaste of the present and coming reign of God. 
 
Holy Spirit 
The Holy Spirit, as foreshadowed by John, is the medium through which Jesus’ 
disciples would be empowered and sent (Acts 1:6-9). The Spirit is the next phase in the 
mission of God. God sends Jesus. Then, God and Jesus send the Spirit to live in and 
among the people of God. 
The Spirit constitutes the church and is its force. The promise of Christ is that the 
Spirit would both remind his followers about the things he taught them and lead them 
into all truth, even in areas where they were as yet unprepared to hear (John 16:12-15). 
The movement of God’s mission is progressive, so the Spirit is the presence of God 
among God’s people to advance His mission in the world. 
The Spirit is also the presence of God, the true light that enlightens every person, 
whose function it is to convict the world of sin and righteousness, or justice. It is by the 
Spirit that we claim that God is, even now, present in our communities, working to 
reconcile all people to himself (Jn 1:9 and Jn 16:5-11). The Spirit lives among the people 
of God as God’s presence in and with the church to carry out the mission of God in the 
way of Jesus.  
The theology of the Spirit, especially in regards to mission, is perhaps the most 
neglected area of missional theology and one that has born much fruit in the experience 
of the Hollywood Adventist Church. The congregation has come to believe that God is 
present, by his Spirit, among the people that make up the congregation. As such, we must 
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take each member of the body seriously. By their baptism, they become part of Christ’s 
mystical body on earth and an integral part of the church’s witness. Whatever is done in 
mission, by the church, cannot avoid the people that are the church or be selective about 
which of them to pay attention to. 
Trinitarian theology forms the framework within which the Hollywood Adventist 
Church has carried on its missional transformation. This chapter now turns to the gospel 
of the kingdom of God. 
 
Gospel of the Kingdom 
 The gospel is the good news about the coming of God’s kingdom (Mk 1:14-15), 
foretold by the prophets and now finally inaugurated in the life, death, and resurrection of 
Jesus. Jesus is attested to be the Christ, the Messiah, the King, by his followers and the 
evangelists. The church is commissioned by the Spirit to serve and bear witness to this 
kingdom, where God lovingly reigns over all creation. Because this kingdom is both 
“now” and “not yet,” the church lives between two worlds, living out the values of the 
kingdom already present and living in anticipation of, and witness to, the kingdom 
coming in all its fullness.13 
As indicated above, Jesus’ life and teaching is central to Christian mission and the 
Church’s understanding of its role. Jesus comes to reveal the Father (John 14:6-11). The 
Holy Spirit comes to reveal the Father and the Son (John 16:13-15). No one entity in the 
Trinity is more important than the others, but Jesus is recognized as our point of access 
                                                 
13 A great many writers have explored the subject of the gospel of the kingdom in great detail. See 
Mortimer Arias, Announcing the Reign of God (Eugene, OR: Wipf and Stock Publishers, 1999). 
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into the life of God. In the life and teachings of Jesus the church can discern clues about 
what it means to live as a sign, a witness, and a foretaste of the reign of God. 
The gospel narrative of Jesus sending out the seventy recorded in Luke 10:1-12 
has been of particular importance to the Hollywood Adventist Church. For three years 
our congregation read, 
After this the Lord appointed seventy others and sent them on ahead of him in 
pairs to every town and place where he himself intended to go. He said to them, 
“The harvest is plentiful, but the laborers are few; therefore ask the Lord of the 
harvest to send out laborers into his harvest. Go on your way. See, I am sending 
you out like lambs into the midst of wolves. Carry no purse, no bag, no sandals; 
and greet no one on the road. Whatever house you enter, first say, ‘Peace to this 
house!’ And if anyone is there who shares in peace, your peace will rest on that 
person; but if not, it will return to you. Remain in the same house, eating and 
drinking whatever they provide, for the laborer deserves to be paid. Do not move 
about from house to house. Whenever you enter a town and its people welcome 
you, eat what is set before you; cure the sick who are there, and say to them, ‘The 
kingdom of God has come near to you.’ But whenever you enter a town and they 
do not welcome you, go out into its streets and say, ‘Even the dust of your town 
that clings to our feet, we wipe off in protest against you. Yet know this: the 
kingdom of God has come near.’ I tell you, on that day it will be more tolerable 
for Sodom than for that town.  
 
By spending un-rushed time dwelling in this narrative over the course of three 
years, the church and its leaders came to see their calling through the lenses, and even in 
the language of, this foundational story. Our leadership community and church board 
heard the Lord Jesus sending us out to live in the communities where he planted us. We 
heard him calling us to stay and not move around from place to place. We heard the 
Spirit’s invitation to not only offer hospitality to our neighbors but also receive 
hospitality at their hands. Christ assured us that, though the path we were embarking on 
was risky, his Spirit was with us. Our purpose became clear. It was not to add members to 
the church or grow our church budgets and programs, but to eat with people and work 
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alongside them in ordinary ways. We were to heal by our presence and seek justice and in 
this way proclaim that God is afoot restoring Hollywood and all creation. 
 
Change Theory 
 The theoretical framework for organizational change that the leadership of the 
Hollywood Adventist Church employed is based on Everett Rogers’ book, The Diffusion 
of Innovation.14 Rogers’ extensive research focuses on understanding how new ideas 
catch on and are gradually accepted by organizations or society as a whole. He calls this 
process “diffusion” and describes it as “the process in which an innovation is 
communicated through certain channels over time among the members of a social 
system.”15 
 
His model for the diffusion of an innovation in a social system consists of five 
stages: knowledge, persuasion, decision, implementation, and confirmation. This model 
is focused on how an individual goes through the process of accepting a technological 
innovation, from first knowledge of the existence of an innovation to the decision to 
embrace and use the innovation, to the embedding of the innovation into the system such 
that it becomes a normal part of life. At this point, the use of a particular innovation is 
more a habit than a conscious choice. We might say, at the confirmation stage, that 
certain behavioral and thought pattern which before were innovative have now become 
part of the culture. 
                                                 
14 Everett M. Rogers, The Diffusion of Innovations (New York: Free Press, 1962). 
15 Ibid., 5. 
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 Alan Roxburgh and Fred Romanuk rely heavily on Rogers’ model in their own 
Missional Change Model.16 Their five stages moves from awareness to understanding to 
evaluation, to experimentation, to commitment (See figure 3.2 below). By the end of this 
process, the goal is to have 10 percent of the members of the congregation committed to a  
 
Figure 3.2 – Missional Change Model.17 
new way of being church. These ten percent are the innovators, according to Rogers’ 
adopter categorization.18 The innovators then keep the process moving by involving the 
congregation in the change process again. The theory says that when 25 percent of the 
                                                 
16 Alan J. Roxburgh and Fred Romanuk, The Missional Leader (San Francisco: Jossey-Bass, 
2006). 
17 Roxburgh and Romanuk, Mission-Shaped Church Field Guide, 14. 
18 Rogers, The Diffusion of Innovations, 279-285. 
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congregation is committed to a new way of being church, the innovation has been 
embedded in, or diffused through, the congregation. 
 
The Role of Leadership in Missional Change 
At the very end of The Gospel in a Pluralist Society, Newbigin comes to the point 
he has been building toward for over two hundred pages, in a chapter entitled, “The 
Congregation as the Hermeneutic of the Gospel.” The question driving his book is how 
the gospel can become public truth in a world that, due to the cultural and philosophical 
developments of late-modernity, has relegated religion and spirituality the private realm? 
Newbigin poses this question and then answers it clearly. 
How is it possible that the gospel should be credible, that people should come to 
believe that the power which has the last word in human affairs is represented by 
a man hanging on a cross? I am suggesting that the only answer, the only 
hermeneutic of the gospel, is a congregation of men and women who believe it 
and live by it.19 
 
A few pages later he continues, 
If the gospel is to challenge the public life of our society…it will only be by 
movements that begin with the local congregation in which the reality of the new 
creation is present, known, and experienced, and from which men and women 
will go into every sector of public life to claim it for Christ, to unmask the 
illusions which have remained hidden and to expose all areas of public life to the 
illumination of the gospel. But that will only happen as and when local 
congregations renounce an introverted concern for their own life, and recognize 
that they exist for the sake of those who are not members, as sign, instrument, and 
foretaste of God’s redeeming grace for the whole life of society.20 
 
                                                 
19 Lesslie Newbigin, The Gospel in a Pluralist Society (Grand Rapids, MI: Eerdmans Publishing 
Co., 1989), 227. 
20 Ibid., 232-233. 
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The church’s role, then, is to bear witness to the kingdom of God, which is 
present both here and now and in the future. This witness takes both passive and active 
forms. As an alternative community, the church bears a passive witness to the world of 
the kind of community God envisions, where people live by the values of the kingdom: 
love, hospitality, generosity, forgiveness, justice, and non-violence. In an active sense, 
the church acts as the agent of God’s kingdom. Newbigin goes so far as to say that the 
church is the “instrument” of the kingdom. When the church acts in the world for 
compassion, peace, and justice, it does so as an agent of the kingdom of God. God is 
bringing about, by God’s Spirit, a world in which there are no poor who go without their 
basic life needs met. So the church lives out in the present the reality they anticipate will 
one day be true. In so doing, they proclaim to the world God’s good news of a healed 
creation. Speaking on behalf of God’s kingdom, clarifying why the church is the way it is 
and why we do what we do is also part of the church witness.21 
Up to this point, the church has placed a heavy emphasis on active witness. The 
missional church understands the church’s witness as equally composed of what the 
church says, what the church does, and how the church is. Being, doing, and saying form 
a broad base for the church’s missional role in the between the gospel and culture. 
 
Leaders: Architects of Missional Space 
Broadly speaking, churches in the West are not structured for deep engagement 
with the gospel and the culture. Therefore, the question of leadership is a vital one in 
                                                 
21 The concept of active and passive witness are developed in a helpful way by George R. 
Hunsberger in chapter 4 of Missional Church: A Vision for the Sending of the Church in North America, 
Darrell L. Guder, ed. (Grand Rapids, MI:  William B. Eerdmans Publishing Company, 1998). 
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terms of the missional transformation of a local church like the Hollywood Adventist 
Church.  
Leaders in today’s cultural context are faced with a serious challenge—how to be 
architects of a spiritual space that facilitates the emergence of missional life. In light of 
Trinitarian theology, leadership must understand that’s God’s life is something that will 
grow up from among the people. This is where God lives, by God’s Spirit. The 
social/communal nature of God’s Self reminds us that the creative, imaginative work 
necessary for missional engagement with our context must not be handed down from 
above. It must flow from among a people who are positioned in a space that allows for 
growth. Leaders must artfully craft this safe environment and allow it to be shaped by 
Scripture. 
A missional leader will seek to create an open space where imagination and 
creativity can flourish. This space should provide the safety to experiment, even if 
experiments lead to failure. Often churches are very judgmental places, which implies 
that they are closed to creativity. Creativity blossoms where there is permission to try 
new things. For leadership, this means letting go of the need to be the source of all good 
ideas or, more importantly, to control outcomes. 
However, this open, creative space is not amorphous. It has a distinct shape, 
namely a space shaped by Scripture. The story of God’s actions in the world and the 
promise of God’s future is what gives this space is definition and boundaries. Christians, 
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like their Jewish counterparts, are a story-formed people.22 The creativity and 
imagination of church members is focused on how we shaped our lives together in 
mission as participants in the story of God. As people are helped by leadership to inhabit 
their own stories and God’s stories and encouraged to interact appreciatively with their 
context, their creativity can be channeled into experiments in mission. 
Finally, a context of safety and hospitality is essential to the architecture of a 
missional environment. The reason for this is simple. The work of culture change is 
difficult and sometimes painful. The environment in which this change is happening must 
be nurturing and supportive, even as the environment itself is changing. 
Ronald Heifetz refers to this as a “holding environment”: an environment that can 
facilitate adaptive work “because it contains and regulates the stresses that work 
generates.”23 Heifetz goes on to use friendship and other relationships of trust as an 
example of a holding environment because they are relationships that buffer some of the 
impact of the work of organizational and cultural change. There must be an environment 
of safety and trust; otherwise, the work of transformation can collapse under its own 
weight. 
Parker Palmer speaks of this safe environment with the theological language of 
hospitality. 
But precisely because a learning space can be a painful place, it must have one 
other characteristic – hospitality. Hospitality means receiving each other, our 
struggles, our newborn ideas with openness and care. It means creating an ethos 
                                                 
22 See Stanley Hauerwas, A Community of Character: Toward a Constructive Christian Social 
Ethic (Notre Dame, IN: University of Notre Dame Press, 1981). 
23 Heifetz, Leadership without Easy Answers, 103-104. 
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in which the community of troth can form, the pain of truth’s transformations can 
be borne.24 
 
In cultivating a creative a space where God’s people can live between the gospel 
and the culture, leaders must learn to focus less on crafting mission statements and 
orchestrating outcomes for their members to achieve and more on the processes, 
relational structures and social environment that will allow for God’s Spirit to bring to 
life something new in the midst of the old. 
 
Conclusion 
 In this chapter, I have briefly sketched the theoretical frameworks that are 
operating behind the change beginning to take place in the Hollywood Adventist Church. 
By articulating our contemporary missional challenge as a conversation between gospel 
and culture, and by locating the church at the intersection of the gospel and culture as the 
gospel’s only hermeneutic, I have outlined the theoretical grid through which the 
congregation is evaluating the change that is emerging in the Hollywood Adventist 
Church.  
 We can now move toward suggestions for new praxis. Chapter 4 examines other 
findings, which point toward the missional transformation that is underway as well as 
provides further clues about future praxis. 
 
                                                 
24 Parker Palmer, To Know As We Are Known (San Francisco, CA: Harper & Row, 1983), 73-74 
(italics in original). 
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CHAPTER 4 
SUMMARY OF OTHER FINDINGS 
 
 I have described the change process undertaken by the Hollywood Adventist 
Church and examined in limited detail key elements of the qualitative data gathered from 
two 360-degree surveys separated by three years. I have also set out a cursory theory of 
cultural analysis, missional theology, and leadership frameworks that fund the work of 
transformation currently underway. Now, before moving on to draw conclusions from 
this research and suggest new praxis, this chapter takes a look at a limited set of other 
data points from the life of the congregation. 
 The chapter will describe key changes that have transpired over the course of the 
four years that have significant bearing on what we are learning about missional 
transformation. First, I will look at how we have built our staff over the past four years 
and what our staffing choices say about our commitments. Secondly, I will examine how 
our worshiping life has evolved and the kinds of changes we have made over the course 
of this research. This will include not just the Sabbath morning worship service, but also 
a much broader context for worship that has been created. Thirdly, I will point out key 
new ministries that have emerged along this journey and what they imply about the 
developing missional identity of the church. Fourth, I will look at how the patterns of 
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communication have developed over the research period and, finally, how the 
congregation’s external relationships have developed with the denomination and with 
other non-profit and faith-based organizations in Los Angeles. 
 I will suggest that, in each of these areas, we see evidence of missional 
transformation taking place as well as indicators of where the congregation’s next 
adaptive challenges may lie. The material in this chapter is built on my first hand 
observations, conversations, and participation in the life and ministry of the 
congregation.1 
 
Staffing: Who and for What? 
 Seventh-day Adventist congregations are staffed by the local Conference.2 This 
process is typically, but not necessarily, done in collaboration with the local congregation 
in an attempt to find a good fit between pastor and congregation. Each Conference 
executes this a little bit differently, but each has a staffing formula that determines how 
many pastors a particular congregation will receive. Only churches of several hundred 
members will receive a second pastor. Very small churches in rural areas are commonly 
grouped into districts with one pastor serving as many as four or five churches. As a 
result of this system, Adventist churches have not had the experience of churches of other 
                                                 
1 As the senior pastor of the church I am clearly more than a researcher, even a participant 
observer researcher. Because of the deeply connected nature of my relationship to the church, I have been 
helped by Ronald Heifetz’ notion of “getting on the balcony,” a leadership practice that helps give critical 
perspective for reflection and analysis. See Heifetz and Linsky, Leadership on the Line. 
2 The local Conference is the smallest denominational body in the Seventh-day Adventist Church 
and is, essentially, a sisterhood of churches. The geography of a Conference can be equivalent to a state, as 
in the case of the Ohio Conference of Seventh-day Adventists. In large states there are several conferences, 
such as California, which has four. Small states are grouped together into one Conference, such as Rocky 
Mountain Conference, which covers Colorado, Wyoming and San Juan County, New Mexico. 
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denominations, which are accustomed to three or more staff persons. In some cases, local 
churches will hire their own staff, independent of the Conference’s hiring process. These 
staff people are not “pastors” in the denominationally approved sense, but are allow to 
serve in pastoral roles by permission of the local church board. This is a process that the 
Hollywood Adventist Church has employed throughout its history to deal with the unique 
urban challenges it has faced. 
 At the level of the physical plant, the Hollywood Adventist Church functions 
much like a community center, with numerous groups using the facilities for a variety of 
purposes.3 This brings in a revenue stream that allows the church to be more flexible than 
it would otherwise be in doing ministry. The irony of the Hollywood Adventist Church is 
that the level of financial giving by the members is quite low compared to other 
Adventist churches in the area, but our total budget is quite substantial due to the revenue 
stream received from our rental clients.4 This has allowed the church to hire staff. At the 
very least, the church has had an administrator who oversees the business relationships 
with our tenants and basic church office administration. At various times in its history, 
the Hollywood Adventist Church has had ministry staff – everything from a youth pastor 
to outreach pastors to worship leaders and musicians. In the five years I have served this 
church, the staff has expanded to include, at its peak, a peace and justice organizer, 
                                                 
3 At the time of this writing the church is used by three churches in addition to the Hollywood 
Adventist Church, a charter secondary school for seriously at-risk youth, a neighborhood council, an 
AlAnon group, and a variety of groups who rent the parking lot. 
4 Up to three-fourths of the church’s total operating budget comes from the rental of the property 
to community groups. 
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worship and arts pastor and a media ministry organizer, in addition to the administrator 
position, which was already in place.5 
 In most Adventist churches, the first staff to be added is a youth pastor or a “Bible 
worker.” The Hollywood Adventist Church has attempted to staff the ministries that are 
emerging from the people God was bringing to the congregation. In other words, the 
church has attempted to fund the imagination of the congregation with staff support. We 
have also focused our staffing in areas that move our transformational conversations 
forward. 
 The first staff position I added, in addition to the administrator, was a half-time 
worship coordinator. At the time I made this choice, worship was a significant issue for 
the congregation. Briefly, during the time of the previous pastor, the church made a 
decision to transition from a traditional worship service common to most Adventist 
churches in North America, to a contemporary praise band. This decision, which had 
become popular among many church plants and evangelical churches, especially on the 
West Coast, was motivated by a desire to reach the local Hollywood community with the 
gospel. The transition was painful and took a serious toll on the church’s membership and 
finances. Upon my arrival in Hollywood, four paid band members and one vocal leader 
led the worship service. The four band members were not members of the church or a 
part of the congregational life in any significant sense. The worship leader was a member 
but moved out the area shortly after my arrival. We were left with four individuals who 
                                                 
5 We recently cut the media ministry position due to budgetary constraints. That position was 
added on the condition that outside resources could be raised to launch a production company. We created 
the framework but that project is currently on hold. 
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were deeply disconnected from the congregation, and our worship reflected that 
disconnection. As a side effect of a Missional Action Team focused on the issue of 
worship, a desire was born for a more congregational participation in worship. To serve 
that need, we hired a half-time worship coordinator named Lennox Fleary. Fleary was 
already the half-time administrator of the church. He also happened to be a working 
singer/songwriter with experience leading worship and designing worship experiences. 
This hiring decision drastically increased the involvement of church members in worship 
and broke down the feeling of disconnection. The worship coordinator position is 
currently held by Scott Arany, who has a M.A. in Worship, Theology and the Arts from 
Fuller Theological Seminary and is a brilliant liturgist and gifted singer. 
The next staff added was the peace and justice organizer. This decision was 
consistent with our signature emphasis on ministries and actions of peace and social 
justice in partnership with our local community. For the first two years, a large part of my 
own work as the senior pastor was to invite our members into the community with me to 
discern where God was at work. As that ministry grew, it was more than I could organize 
and facilitate myself. We brought Nathan French on staff to lead our Peace and Justice 
work and enhance our capacity to involve members in community outreach. 
The most recent staff position added was the media ministry organizer. This 
position arose from the realization that God had gathered together a significant number of 
creative artists, especially filmmakers and musicians. After one or two successful efforts 
at working collaboratively, a decision was made to hire a young woman named Julia 
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Alty, an experienced editor in the film industry, to organize this creative team and 
establish a production venture. She could give a different voice to our community work. 
In each case, the church’s hiring decisions have been an attempt to respond to the 
future God was calling forth from among the people of the congregation. Evidence of 
missional transformation can be seen in the type of positions the church has created. 
Rather than staffing ministries of conversion and church growth the church has chosen 
instead to staff ministries of engagement within our context, either through social justice 
or media ministry, building structures that enable more people to engage with what God 
is doing. 
The challenge with every hiring decision is to maintain the focus on the work of 
the people. At a time when there are many voices saying that the only missional choice is 
bi-vocational and volunteer pastors, it is not popular to staff our church the way we have. 
It is important for the Hollywood Adventist Church to constantly evaluate its hiring 
decisions to make sure we are not simply paying people to do ministry. The Hollywood 
Adventist Church would do well to consider at what point it might reduce staff as a step 
forward in missional transformation. There may come a time when paid staff is a 
limitation to the development of missional life. To be attentive to that possibility is a 
leadership task, which must be constantly revisited. 
 
Sermons, Liturgy, and the Arts 
 For the past five years the Hollywood Adventist Church has followed the 
liturgical calendar in thinking not only about our community at worship, but also, in a 
more general sense, the structure of our community. The desire to deepen our members’ 
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engagement and identification with the Christian story has been the primary motivation in 
these decisions. We have expressed this in three primary ways. 
 First, we have given attention to the seasons of the Christian year. We begin each 
year with a strong emphasis on Advent, moving into Christmas, Epiphany, Lent, Easter, 
and finally Pentecost. This cycle has become something of a rhythm for the congregation. 
People have gradually learned to find their place in these stories and mark time in a 
different way than the dominant culture. All of this is quite foreign to the Seventh-day 
Adventist tradition. A common critique is that these seasons and the practices that go 
with them are “Catholic,” which is Adventist shorthand for saying, unbiblical and wrong. 
The vast majority of the criticism of this rhythm of church life has come from outside our 
immediate community, from Adventists living in other parts of the country who hear that 
what we are doing. 
 Second, our sermonic calendar follows the Revised Common Lectionary for at 
least half of the year. During the long season of Pentecost, or Ordinary Time, our staff 
creates specific sermon series on themes we feel are important for our congregation at 
that time. These might be a series on a book of the Bible, a topic like spiritual formation, 
or our annual series called, Apocalypse, in which we look at popular culture – film, 
music, literature – through the eyes of faith. 
 Third, we practice communion monthly. This was a decision that was made by the 
congregation after one particularly moving communion service.  Sensing that this was an 
important moment, I asked the congregation if this was something they thought we 
should practice together more often. The congregation expressed their approval by 
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applauding. This was completely unexpected. In a typical Seventh-day Adventist Church, 
communion is celebrated quarterly, always accompanied by a foot washing service. The 
combination of foot washing and communion is very time consuming and so we launched 
an experiment. We decided to have communion monthly and on the final Sabbath of the 
quarter we would have a foot washing service, as we always have. This experiment met 
with broad based approval and we have never gone back to quarterly communion. 
 Another aspect about our communion service is that our participants get up from 
their seats and come forward for the bread and wine. We then remain gathered around the 
table as we eat and drink together. This seemingly small difference creates a profoundly 
different environment. These physical, bodily, and earthy sacraments have become a 
regular part of our congregational life and have helped the congregation consider more 
deeply what it means to be people who have been reconciled by Christ and sent to be the 
reconciling presence of Christ in the worlds they inhabit. 
 There have been important ways in which the arts have been incorporated into 
congregational life and worship. One particular series of worship service we created 
approximately two years ago was based on the Apostle’s Creed. We asked members to 
create works of art expressing their belief in God and then held an exhibition at the end of 
the three-month series. This was formative for a young, artistic congregation. We have 
also held a variety of art workshops in the church that have developed into elements that 
have shaped our worship, from music and film, to poetry and acting. 
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New Ministries 
 Over the course of past four years, several significant new ministries have 
emerged that have some bearing upon the missional identity of the Hollywood Adventist 
Church. This section explores three: LA Voice/PICO, Just Hollywood, and New Name 
Pictures. 
 
LA Voice/PICO 
 In November 2005, I was introduced to an organization in Los Angeles called LA 
Voice. LA Voice is the Los Angeles affiliate of the PICO National Network, a network of 
faith-based community organizations in 150 cities and 17 states, working to improve 
communities through organizing. In 2005, the newly formed LA Voice was working on 
pressuring the Los Angeles Community Redevelopment Agency (CRA) to build a 
permanent supportive housing facility in Hollywood in response to the serious 
homelessness problem in this neighborhood. 
 The Hollywood Adventist Church was looking for a new approach to the 
challenge of homelessness at that time. Just a few months after moving to Hollywood I 
made the difficult decision to close the Wednesday night dinner for the homeless that had 
been running for over ten years. The program had no remaining volunteers and was 
losing thousands of dollars a year, threatening to bankrupt the church. I made a 
commitment to myself and the church leadership that we would find another, perhaps 
better, way to address the issue of homelessness. My search led me to LA Voice and an 
organizer named Sarah Hubinsky Phelps, who introduced me to community organizing. 
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We soon experienced our first victory, and a permanent supportive housing facility was 
constructed for 70 families less than one mile from our church. 
 This initial foray into community organizing was perfectly timed as our leaders 
and I sensed God calling us to a deeper engagement with our community and the 
suffering of our neighbors. What we needed was a method and an entry point. What we 
did not know we needed were partnerships. LA Voice provided all of these connections. 
 The similarities between the community organizing principles taught by PICO 
and the missional transformation process we were using are striking. The PICO model is 
a leadership development model built on one-to-one conversations between church 
members who make up the local organizing committee and other members of the 
congregation.  
 The key skill in these one-to-ones is listening to build relationships and raise 
awareness about issues. From dozens of one-to-ones, the local organizing committee is 
usually able to discern a common theme among the concerns of the members. Perhaps it 
is gang violence, quality of education, or the high cost of housing. Members of the 
congregation then lead the congregation in doing research, fine-tuning the issue, and then 
taking action to demand change from elected officials. This is a time-tested process that 
has brought positive change to hundreds of communities nationwide. It is also a powerful 
leadership development process. Community organizing is not about a few people 
advocating for the many. It is about organizing the many so they understand the power 
they have to speak for themselves and create social change. 
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 We learned about LA Voice and the PICO organizing model at the same time our 
congregation was conducting listening groups that included over half the members of the 
congregation. The goal of these listening groups, as previously discussed, was to force to 
the surface concerns about this congregation’s readiness to engage in mission in our  
 
Figure 4.1. PICO Organizing Model. 
Source: an article entitled, “The PICO Community Organizing Model,” on the PICO National Network 
website http://www.piconetwork.org/about?id=0002. 
 
community. From these listening groups a leadership team identified a few key issues, 
which we assigned to MATs to research and create an experiment. After the experiment 
was completed, church leadership and the MAT evaluated the experience, summarized 
what we had learned, and discussed ways for this learning to be diffused through the 
congregation. 
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 Several of our leaders pointed out the parallels between these two change models. 
We understood the intersection of these two frameworks to be more than accidental. The 
church members who participated in both knew we were on to something important. 
 From that time until the present, even though the community organizing ministry 
has never included more than fifteen members at its core, our relationship and 
cooperation with LA Voice has been critically important to our congregation’s 
development. As a result of this partnership, new leaders have been developed, and 
members have learned valuable skills in research and engagement with local government 
 
Just Hollywood 
 Many congregations engage in some form of community outreach, whether it is 
providing food and clothing for the poor, visiting the sick and imprisoned, tutoring 
children, or keeping their neighborhood’s streets and parks clean. Far fewer 
congregations work in partnerships to achieve systemic social change. Because of the 
undeniably political nature of these activities, many evangelical churches don’t consider 
this work to be a part of the church’s mission. This is certainly true of Seventh-day 
Adventist churches. 
 Surprisingly, the Hollywood Adventist Church began developing a ministry of 
systemic change, as described in the previous section, before it had any significant 
ministries of direct community service. This unusual situation provided some very unique 
opportunities for this congregation to develop a type of community engagement that it 
had never experienced before. Approximately three years into the change process, 
members and leaders discovered that we did not have many opportunities for our 
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members to engage in compassionate, self-sacrificial service to our community. Little by 
little, under the leadership of Nathan French, the congregation developed a range of 
service opportunities, almost always linked with another organization or agency in the 
community. This gave church members yet another way of engaging with our neighbors, 
delving into the issues and pain of our community, and being agents of God’s healing 
love. The hope is that repeated exposure to the challenges of the community will lead the 
members to ponder what the root cause of these problems might be. 
 The church has quickly outgrown its ability to fund all the ideas that our members 
wish to pursue. There are also practical, legal limitations to how much a community is 
willing to partner with a religious organization. Mistrust of churches is widespread in the 
culture. As a result of dozens of conversations about these challenges, the church founded 
a new non-profit organization called Just Hollywood, whose mission it is “to empower 
people to connect and create healthy and sustainable communities in Hollywood and 
beyond.” The first initiative of Just Hollywood is a program called Just Food, which aims 
to rebuild the bridge between the farm and our dinner plates so that Hollywood again 
becomes a place where food is grown in the community, for the community, and by the 
community. This dream of urban, community gardening and health education came from 
one of our members, Corinne Galvan, and compliments the Seventh-day Adventist 
tradition of healthful living in a radical new way. 
 Just Hollywood is in its infancy stages, but is further evidence that members of 
the congregation are integrating their personal spiritual journey and the story of God’s 
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redemptive action. Their innovative engagement in the community has transformed 
individuals and social structures and bears witness to God’s kingdom.  
 
New Name Pictures 
One might expect a church located in Hollywood, California to be teeming with artists, 
filmmakers and musicians. Such was not the case in 2005 when we began this journey. 
Today, a fourth to a two-thirds of the congregation are artists of one kind or another. 
There was a significant increase in church attendance and membership in late 2006 - 
early 2007 period. Many of these new members were artists. In particular, several 
filmmakers who were recent graduates of Southern Adventist University and Pacific 
Union College’s film programs moved to Hollywood to look for work and begin their 
careers.6 Gradually, this group of filmmakers was joined by musicians, songwriters, 
actors, and screenwriters. By early 2008, a few of our artists looked around at the 
community and realized that we had all the human resources we needed to create a 
variety of creative arts in a faith-based setting, including short films, dramatic 
productions, and music.  One member in particular, Julia Alty, a graduate of Pacific 
Union College and an experienced editor, launched a ministry called New Name Pictures 
with the mission of building a faith-based community of filmmakers, musicians and other 
artists to create transformative films.7 
                                                 
6 Southern Adventist University, located in Collegedale, Tennessee, and Pacific Union College, 
located in Angwin, California, are two of fifteen Seventh-day Adventist institutions of higher learning in 
North America. 
7 New Name Pictures website, www.newnamepictures.com (accessed November 3, 2010). 
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 This ministry is another example of a group of members being attuned to gifts 
God has given them and asking how God can use them to bear witness to his kingdom in 
a community as complex as Hollywood. This ministry is also in its very beginning stages 
but already shows great promise. 
 
Communication 
 Communication patterns are difficult to track and understand, especially when 
one is embedded in the system for which the communication patterns are being analyzed. 
However, if one steps back from the Hollywood Adventist Church, there are signs of 
transformation and evidence of adaptive work yet to be embraced. 
 The Missional Readiness Surveys indicate significant growth in the 
“Communication factor.” The 2009 Survey reveals that the church is operating in the 
transformational mode with communication patterns that facilitate members talking in 
imaginative ways about the future of the church and the way God’s Spirit is inviting them 
into that work. In other words, neither the senior pastor nor the staff seem to be 
controlling the communication that happens. Important questions are being posed and 
input given at all levels of the church. 
 I frequently hear members indicate that one of the main ways the Hollywood 
Adventist Church is different than other churches they have been to is the way that the 
creative ideas of the members are taken seriously and given space to grown and develop. 
There is a general sense of openness that people describe. Members felt heard and are 
given the freedom to carry out ministry at the Spirit’s beckoning. 
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 In recent months, however, it appears that the congregation may have slid back 
into some old habits. Conflict moments in the church can cause people to lose trust with 
leadership and close off previously open channels of communication. It is also tempting 
to think that a previously open and communicative environment will always be open in 
that way. Actually, relationships must be continually maintained and healed when they 
are broken. This work of fostering open communication across the congregation is never 
ending.  
 There is also a risk that more and more ministry opportunities are generated at the 
level of staff rather than the activities of the church emerging from the members 
themselves. Important work remains to be done with staff to reinforce their role of 
cultivating an environment in the church in which God’s life can be called forth. When 
staff create ministry for members to do, communication pathways close and people feel 
left out of the creative process. 
 
External Relationships: The Denomination and Beyond 
 The Hollywood Adventist Church is a member congregation of the Southern 
California Conference of Seventh-day Adventists (SCC). This is our primary 
denominational relationship. The pastors are all employed directly by the Conference, 
and the Conference has the final control over all property and assets. While the pastor is 
accountable to the local congregation, he (and pastor are typically, though not 
exclusively, men) has a dual accountability to the Conference. This arrangement can, at 
times, be difficult to maintain. Indeed, the more innovative and change oriented a pastor 
is, the more he is liable to find himself in conflict with the Conference. 
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 The story of the Hollywood Adventist Church’s relationship to the Conference is 
mixed. In general the SCC is an open and accepting environment. In the last two years, 
however, two issues have challenged that relationship: the economy and a Conference-
wide focus on public evangelism. 
 For years, the SCC has faced serious financial challenges, but, between 2006 and 
2007, they emerged in solid financial standing. Then the housing market in America 
collapsed, and California, along with the rest of the country, slid into a recession that 
persists to this day. All Conferences rely on the tithe donations of the members of local 
churches to fund pastors and teachers’ salaries and the mission of the wider 
denomination. When those donations decline, cuts must be made. In the past two years, 
several pastoral positions have been eliminated, and all pastors have seen their salaries 
reduced by 5 percent. These circumstances create an environment of fear and mistrust, 
especially if not handled with great skill and care. In this insecure environment, the 
organization goes back to its most basic instincts. In this case, those instincts are about 
new accessions to the church (baptisms) and the need for more tithe dollars. Pastors are 
expected to do better in both regards. At one pastors’ meeting where salary and staff cuts 
were being discussed, it was communicated that those pastors who do not produce 
baptisms will be the first to go. In a more open and trusting culture, innovation in mission 
is tolerated and even celebrated These challenging times have created deep anxiety 
among denominational leaders. 
 In this tense environment, the SCC Executive Committee voted to invite a popular 
Adventist televangelist to hold a month-long series of evangelistic meetings at the Shrine 
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Auditorium in South Los Angeles. Many Adventists love this traditional approach to 
evangelism. The Hollywood Adventist Church, however, felt this was not only a 
distraction from our ministry, but a potential liability to the relationships we have been 
cultivating in the community for several years. The church leadership feared that our 
neighbors would receive a flyer in their mailbox inviting them to a series of meetings 
discussing speculative theories about the end of the world, that they would associate the 
flyer with our congregation, and that this would do irreparable damage to our 
relationships. Our church board voted to support these meetings as minimally as possible. 
 The decision to not put our full support behind the meetings put our congregation 
and me into an intense conflict with the Conference leadership. This conflict persisted for 
several months. This type of challenge does not arise often, but it is illustrative of the 
very fundamental differences the Hollywood Adventist Church has with the SCC. While 
the church is faithfully Adventist, our expression of Adventism is different enough to 
cause denominational leaders some concern. Our local leadership attempts to walk that 
line very carefully, not causing needless conflict, while also carrying on the ministry God 
has put in front of us. 
 Ironically, we have also received some denominational support from leaders at the 
North American Division (NAD).8 Four years ago, the NAD was looking to do several 
documentaries about real life in local churches trying to make a significant different in 
their communities. The Hollywood Adventist Church was chosen to be one of three 
congregations, and one of our members, Melody George, was hired to document 
                                                 
8 The North American Division (NAD) is one of thirteen world divisions. The NAD covers the 
United States, Canada and Bermuda. 
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congregational life. What Melody very effectively captured on film was one small slice 
of the missional change process and the effect our work was having on the congregation 
and the community at large. One of the great gifts we have been given is this beautiful 
documentary, called Stained Glass: Hollywood Blvd., courtesy of the NAD. It has been 
interesting to watch our local Conference leadership react to the positive attention we 
have received from higher levels of the church, such as invitations to speak and teach 
across the country and around the world. I raise these issues only to highlight the way in 
which the denomination has not been univocal in its praise or criticism of our churches 
innovative urban ministry. 
 We have learned to accept both criticism and praise without overreacting to 
either. I also sense that confrontation from within the denomination will continue to be 
part of what it means to innovate missional life in this community. 
 
Conclusion 
  These five elements complete the picture of a church working in the midst of a 
culture shift. Much has already begun to change, and this chapter has pointed out key 
developments that support the findings of chapter 2. The Hollywood Adventist Church is 
indeed a congregation on its way to becoming something significantly different than what 
it has ever imagined in the past.  
 Serious challenges still remain. The work of deep cultural change is difficult and 
painful and exacts a toll on people. Some will not survive the transition, preferring the 
stability of a congregation more like what they remember from their childhood. There are 
still enough Adventist churches like that in the SCC that it is a realistic option for people. 
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A church in transition, such as this one, does not offer an extremely stable environment. 
It requires members to be continually on their toes, listening carefully, constructing local 
theologies, engaging with a frenetic city teeming with pain and brokenness. All this is a 
serious challenge to an environment of continuity necessary to see lasting change 
embedded. 
 The denominational environment is, likewise, unpredictable. It is unclear how 
tolerant the denomination will be of churches that have unique expressions of the 
Adventist mission, though the Seventh-day Adventist church has been remarkably agile 
in the past. It does not appear that the culture of North America will be helping the 
church in its mission any time soon. As the entire denomination comes face to face with 
its own adaptive challenges, there may be a way to give more permission to local 
expressions of our tradition rather than responding in fear and retrenchment. 
 Working from the frameworks outlined in chapter 3, this chapter paints a fuller 
picture of the Hollywood Adventist Church as a congregation in transition. The next 
chapter draws some conclusions about the current effects of missional transformation, In 
chapter 6, I outline the next steps on this journey. 
 
 
 
 
 
 
 
 
 
 
PART THREE 
TOWARD NEW PRAXIS 
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CHAPTER 5 
SUMMARY CONCLUSIONS AND EVALUATION 
 
 In the foregoing chapters, I presented the essential data about the change 
happening in the Hollywood Adventist Church. Data from two surveys have been 
compared, theological and theoretical frameworks for evaluating these changes have been 
outlined, and other participant observer data has been shared. The trajectory of this 
research is directed toward understanding future praxis. That is, in light of everything that 
we have learned about missional change, what are the next steps necessary for the 
Hollywood Adventist Church to continue developing its missional identity and praxis? 
 In the Introduction, I defined “missional identity” as a congregation’s sense of 
self that understands that it exists as a community of the people of God sent to be a sign, 
a witness, and a foretaste of the reign of God. Firstly, this chapter describes what has 
fundamentally changed about the Hollywood Adventist Church at the level of identity 
and why. Secondly, it addresses ways that the church still resists change or areas where 
the changes are still on the surface. Identifying these areas will help in discerning future 
praxis, which is the subject of the final chapter. Thirdly, I explore several contextually 
specific challenges to our missional transformation efforts as a way of drawing useful 
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conclusions for our congregation and evaluating the effectiveness of our efforts to this 
point. I address the challenge of a mobile culture, the challenge of an urban cultural 
center like Hollywood, and the challenge of Seventh-day Adventism. 
 
Understanding What Has Changed and Why 
Profound change had occurred in Hollywood Adventist Church over the past five 
years. Indicators denote deep change at the level of cultural values. Some of these have 
already been identified in chapter 2. The church’s planning process is outwardly focused 
on creating a church significantly different from the one we have today – one which will 
engage our society in meaningful ways. The church is increasingly organized to enlist a 
broad cross section of members to work together to create experiments in mission, rather 
than creating programs from the top down. The definition of ministry has changed from 
what pastors do for members to what members do for each other and for the communities 
where we live and work. The church is not only having an impact on the community in 
which it is located, but communities where members live and work are also feeling the 
impact of our witness to God’s kingdom. 
 
Listening 
One of the deep and radical changes that has taken place at the level of 
organizational culture is a commitment to listening to God through Scripture and through 
conversations with others. To understand these changes, and what made them possible, it 
is important to go back to the beginning.1 Our congregation began the missional 
                                                 
1 More details about the specifics of this process can be found in the Appendix. 
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transformation journey by listening to one another. This basic, initial commitment proved 
to be challenging work. Over many years, layers of mistrust had developed between 
groups within the church. The prospect of listening to one another across these groups 
was frightening, even for the most open-minded. Listening conversations were facilitated 
mostly in groups in clearly prescribed ways, with the Missional Readiness Survey serving 
as a focal point for conversation. However, as individuals became less fearful and more 
adept in their listening skills, one-to-one conversations began happening spontaneously.  
Listening to Scripture has also been a vital and important part of this process. 
Each of the listening groups mentioned above is structured around Scripture reflection 
that we call “dwelling in Scripture.”2 This approach to the Bible is quite different from 
what many Adventists are accustomed to. Some members are so jaded by a lifetime of 
Bible study that they were annoyed to find our listening groups would include time 
focused on reading Scripture together. Listening to God and each other through dwelling 
in Scripture is a process of trying to read our own stories in light of the larger, all-
encompassing story of God. Discipleship for our congregation has come to mean learning 
to read ourselves into the narrative of God’s past, present, and future action in the world. 
We are not reading Scripture, in this context, for information as much as for formation. 
Another reason for the centrality of listening is theological. As mentioned in 
chapter 3, the conviction that God’s Spirit is present among God’s people is central to 
cultivating a local and contextual theology and praxis of mission. When our church 
                                                 
2 I first learned this expression in class lectures with Alan Roxburgh and Mark Lau Branson. I 
subsequently heard “dwelling in Scripture” referred to by Pat Keifert  at an Allelon Summer Institute in 
Eagle, Idaho in July 2006. 
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members talk about listening to God for guidance we mean listening to God in prayer and 
in Scripture, but we also have learned that God guides us when we listen to each other. If 
God is present among God’s people, then God’s future is also among God’s people. The 
discernment process involves listening carefully to each other, in an atmosphere of prayer 
and Scripture reflection, and integrating what we hear from these sources. 
Our emphasis on listening has been important in dealing with conflict when it has 
arisen from time to time. Frequently, this conflict arose regarding the extent to which the 
Hollywood Adventist Church was authentically Adventist. A minority of members have 
periodically claimed that I am misleading the congregation from a path of faithfulness to 
a more generic, or even dangerous, form of quasi-Christian religion. In those moments, 
the leadership invited the members into conversations. The value of listening was 
extolled as one of our congregation’s primary assets. Occasionally, when people were 
unwilling to listen to others, they were asked to excuse themselves from the conversation. 
 
Storytelling 
The “flip side” of listening is story-telling. Because of our attention to listening, 
both within the congregation and as a way of engaging with the community, storytelling 
has developed as a fundamental value for the Hollywood Adventist Church. We have 
come to believe that, within the stories that people tell, there are all clues about where 
God is calling us to engage. In the past four years, storytelling has emerged as a central 
part of our worship experience on Saturday morning. In the middle of our worship 
service is a section called “Hollywood Life.” If worship leaders are not attentive to this 
time in worship, it can devolve into announcements. While Hollywood Life almost 
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always has some element of announcements to it, at its best it is storytelling. Sometimes 
there are funny or embarrassing stories; sometimes the stories are heartbreaking. They are 
almost always open-ended stories, which conclude with inviting the congregation to pay 
closer attention to what God is doing in the lives of the people right around them.  
It is also important to note the ways in which the stories themselves have 
changed. At the start of this process, individuals began by telling stories about how they 
were seeing God at work in their daily life, bringing them into contact with individuals 
who needed God’s healing. Over time, these stories became more and more frequent as 
people learned to be spiritually attentive throughout the week. Then, over time, the stories 
became more complex. People began to understand, that God was not just inviting 
Christians to bless others but was instead inviting Christians to be blessed by others. 
Members told stories of receiving hospitality at the hands of those who are not church 
members. In worship, we began hearing stories about God leading individuals into 
relationships in the community and how God was teaching our members something 
valuable through these encounters. These stories acknowledge the reality that 
relationships are not unidirectional but complex interactions in which God is at the 
center. 
The centrality of our personal stories of transformation told in the worship service 
are indicative of a cultural change in the congregation. One of our members named Brian 
works in public radio. After listening to dozens of sermons over the course of two years, 
participating with others in serving our community, and reflecting on his career in radio, 
Brian had an idea. In partnership with Just Hollywood, he would create a podcast, the 
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sole purpose of which is to tell extraordinary stories about ordinary people living and 
working Hollywood. The podcast is called Concrete Voices and just launched in 
September 2010. Concrete Voices is not directly linked to the church. No reference is 
made in the podcast to the church, except as particular people in the stories are involved 
in the church. Even then, mention of the Hollywood Adventist Church is rare. The goal is 
not to “use” these stories in some clever way, but to simply tell them with the belief that 
their existence has a restorative power for the people involved and the community at 
large. Brian is an example of a person who has internalized what it means to live 
missionally, integrating his every day life with God’s call to peace. 
Today, there is a culture of storytelling that pervades the congregation and forms 
part of a growing missional identity. Storytelling only really happens in a culture of 
openness to God’s Spirit and a communicative environment that values each story as a 
gift of God’s grace. 
 
Process vs Outcomes 
Closely related to listening and storytelling is a commitment to process-oriented 
leadership at the Hollywood Adventist Church. Dr. Patrick Keifert has said that people in 
leadership can choose to “control outcomes or process, but not both, and never at the 
same time.”3 This single thought has done much to transform my leadership over the past 
four years and has formed the basis for our leadership praxis.  
                                                 
3 I heard Dr. Patrick Keifert say this at an Allelon Summer Institute in Eagle, Idaho in July 2006. 
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When we began our first listening campaign in early 2006 we insisted that our 
groups resist moving toward solutions to problems as much as possible. Solutions are a 
form of predetermined expectation. By steering the conversation back to personal stories, 
groups were enabled to go deeper into the adaptive challenges that are typically beneath 
the outcomes we set for churches. 
A decision to avoid controlling outcomes is not a decision to do nothing or simply 
let the church wander. Instead, leadership must focus on creating a clear process in which 
God’s Spirit can call forth God’s future from among God’s people. That process includes 
things that have been mentioned above, such as listening, storytelling, and dwelling in 
Scripture. The MAT process is the process that we created and implemented in the 
Hollywood Adventist Church. The church is currently in its second generation of MATs, 
but, beyond the formal MATs, the process-oriented approach to problem solving has 
taken root in the church culture. 
The Planning and Organization factors on the Missional Readiness Survey are 
affected by a process-over-outcome orientation. The Hollywood Adventist Church plans 
and organizes our life differently than most churches do. We plan process more than we 
plan events. Our planning involves creating opportunities for discovery and expression of 
ministry in the unique ways suited to our members and our community location. For 
example, rather than planning to build a community garden on the property of our urban 
church, we created the conversational space and the organization for such an idea to 
come to the surface and be implanted.  
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This underlying spirit of listening and process-oriented approach directly affect 
Organization, as measured by the Missional Readiness survey. In particular, Organization 
refers to how a congregation structures itself around its core values. Over 90 of 
respondents affirmed that the church has created functional teams of people who are able 
to experiment in developing new programs that engage our changing context. Those 
creative teams are possible because of the underlying process-orientation. Where this 
emphasis on process-over-outcomes is not present, creative teams face frustration. Their 
experiments in mission do not satisfy the organization’s need to meet predetermined 
growth goals. 
Finally, and perhaps the most important thing that has changed, is the degree to 
which members of the church are integrating their individual lives into a coherent 
missional movement. I have already mentioned Brian, who created the podcast, Concrete 
Voices. Two other examples will further demonstrate this shift. 
 
Mireya and the Arthritis Foundation 
Mireya joined the Hollywood Adventist Church just after I arrived in 2005 and 
was one of the very first people to engage with the missional transformation of this local 
church. She had just moved back into her childhood home after a painful divorce and felt 
called by God to engage with her faith in the place where she grew up. From the time I 
met Mireya, it was clear that her position as a Vice President at the Arthritis Foundation 
was more than just a job. She had a passion for helping people who suffer with arthritis 
and working for a cure. Almost immediately, she began to integrate what she was hearing 
at church with the work she was doing at the Arthritis Foundation. Her desire was to 
    103 
introduce the people in her various worlds to each other. She wanted her new church 
family to meet her biological family that lives just a mile or two away. She wanted the 
people she worked with to meet her church family. In the beginning, she may have had 
the goal of getting her friends and family to come to church, but she also intuitively knew 
that these three worlds – her home, her work, and her church – were really one world that 
God was calling her to integrate. 
One way she attempted that integration was to create a team from our church to 
participate in the annual Arthritis Foundation Walk for a Cure. That first year, close to 
twenty people from church participated in the walk, and we have had a team every year 
since. Since that time, other members of the church, especially those whose families have 
been touched by arthritis, have joined this cause, and, over the past two years, a team has 
formed to participate in the California Coast Classic, a 525-mile bike ride from San 
Francisco to Santa Monica. The ride raises hundreds of thousands of dollars for medical 
research. This year, the team included several riders who are not a part of the Hollywood 
Adventist Church. Over the past five years, one young woman who had struggled terribly 
with arthritis found a church home in the Hollywood Adventist Church and now has 
dozens of friends in this community support her. She is currently making plans to be 
baptized on Easter 2011. Dozens of new relationships have been formed for the kingdom 
of God because Mireya understood the call of God in her life. Rather than waiting for the 
church to create a program for her to invite her friends to, she set about using her 
networks to bring people into contact with each other in creative ways. She never used 
“bait and switch” techniques or in any other way violated people’s trust. 
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Rajeev and Great Disappointment Day 
Rajeev is a screenwriter who works mostly in the genre of comedy. Over the past 
eight years, he and his writing partner have experienced a modest amount of success and 
now have one feature film and a variety of TV pilots and “webisodes” to their names. 
Like Mireya, Rajeev has spent years grappling with how to live a life of faith in the real 
world. He is passionate about being a Christian in the film industry while being deeply 
critical of shallow attempts to create “Christian films.” 
In the summer of 2010, Rajeev told me about an idea. His idea was called Great 
Disappointment Day. Building on the history of church and its roots in the Millerite 
movement, he wanted to draw attention to this experience of deep failure and transform it 
into a formative event for new generations of Adventists. On October 22, 2010, 166 years 
after William Miller and other proto-Adventists waited for Jesus to come, a group of over 
20 members gathered late into the night in a small corner of the church property. Prior to 
this date, we engaged in two historical Millerite practices: the selling of some of our 
possessions and reconciling broken relationships. At our Great Disappointment Day 
gathering we shared our experiences in these two areas. We talked about our hope and 
expectations and how we have suffered deep disappointment. Rajeev led the group in 
thinking about the way that a whole religious movement – the Seventh-day Adventist 
Church – arose from the ashes of this devastating disappointment and challenged us to 
consider what God was creating from the ashes of our disappointments. This is the 
closest thing I have ever experienced to a uniquely Adventist holy day. Furthermore, it is 
a rich example of a member working in local, contextual theology and attempting to 
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shape a new imagination about what it means to be Adventist. Our leadership team 
knows that discipleship involves an integration of worlds so that people are equipped to 
bear witness to God’s kingdom in the places where they live and work.  
 
Indicators of Superficial Changes 
The first part of this chapter has shown that missional identity is being embedded 
in the Hollywood Adventist Church. New practices of missional life have emerged over 
the course of almost five years. Individuals are learning to think about church in ways 
that are different from the way they experienced church growing up. The congregation as 
a system is also learning new habits and practices that allow for missional innovation to 
address the adaptive challenges of an urban church. 
There are obstacles to new missional habits, practices, and theology germinating 
in our congregation. Some are unique to the situation in Hollywood. Others are unique to 
the Seventh-day Adventist experience. Still others are shared more broadly by many 
established churches.  
I will look at three specific obstacles that call into question the embedding of a 
new missional identity in the Hollywood Adventist Church. The first has to do with 
today’s highly mobile culture. The second is the urban cultural center that is the context 
of the church. Finally, I will look at the challenge Adventism presents to missional 
identity. Before turning to these specific challenges, though, the next section will address 
a challenge having to do with the change theory itself. 
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Problems with Rogers’ Diffusion of Innovation 
Up to this point, I have assumed without question the change model set forth by 
Everett Rogers in The Diffusion of Innovation. However, the examples shared above are 
not true examples of diffusion—ones which demonstrate how ideas emerge from a small 
group of innovators, are gradually adopted by a slightly larger group of early adopters, 
and eventually spread to include the whole culture or system. Rather, what I observe are 
small pockets of innovation, usually at the margins of the church, involving no more than 
ten to fifteen percent of the active membership. These innovations sometimes have a life 
cycle of their own and then expire. Other times they carry on but without diffusing across 
the whole congregation. Most often, the ideas morph unpredictably from one thing to the 
next as they moves across the congregational system.  
One weakness of Rogers’ model as applied to churches is his almost exclusive 
focus on technological innovations. He defines a technology as “a design for instrumental 
action that reduces the uncertainty in the cause-effect relationships involved in achieving 
a desired outcome.” Indeed, he is so clearly focused on technology that he clarifies that 
“innovation” and “technology” are often used as synonyms throughout the book.4  
While a thorough evaluation of the literature on culture change is well beyond the 
scope of this project, there are other available models that can explain the way new ideas 
and behaviors have entered this system and then morphed and traveled in non-linear and 
unpredictable ways. Barbara Czarniawska claims that ideas travel rather than diffusing. 
                                                 
4 Rogers, The Diffusion of Innovation, 13. 
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Ideas do not ‘diffuse’ by themselves:  it is people who pass them on to each other, 
each one translating them according to their own frames of reference.  Such 
encounters between traveling ideas (Czarniawska and Joerges 1996) and frames 
of reference (i.e., ideas in residence) can be called friction.... It is precisely from 
friction - the meetings among ideas, between ideas, and their translators, and so 
on - that energy arises.5 
 
Diffusion theory assumes friction to be resistance to change or political resistance. 
Rogers calls these resistors “late adopters” or “laggards.” “Traveling ideas” sees friction 
as potentially generative. 
 
The Challenge of a Hyper-mobile Culture 
We live in a highly mobile society. In spite of recent global economic woes, air 
travel is as cheap and accessible as it has ever been. The average American will move 
11.7 times over his or her lifetime.6 Gone are the days when people were born, grew up, 
and then raised their family in the same town. Families today are spread all over the 
country, and the world as a global economy drives us further and further from our roots.  
The recent novel, Up in the Air, now an Academy Award nominated motion 
picture, viscerally depicts the loneliness and postmodern ennui of our hyper-mobile, 
consumer capitalist society.7 This sense of loss is never more acutely felt than in the large 
cities. Los Angeles is a city of dreams. People flock here from all over the world, seeking 
                                                 
5 Barbara Czarniawska, A Theory of Organizing (Northampton, MA: Edward Elger Publishing, 
Inc., 2008), 88. For more on theories of culture change see, Andrew H. Van de Ven and Marshall Scott 
Poole, “Explaining Development and Change in Organizations,” Academy of Management Review 20, no. 
3, 1995), 510-540.  
6 U.S. Census Bureau, “Population Profile, Geographical Mobility,”www.census.gov (accessed 
October 26, 2010). 
7 Walter Kirn, Up in the Air (New York: Doubleday Books, 2001). 
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a better life than they had in their homeland, chasing their dream of stardom, or just 
looking for a fresh start in a warmer climate.  
This hyper-mobile society certainly affects the church. Nearly every member or 
active participant in the Hollywood Adventist Church is from somewhere else. Many are 
first-generation immigrants. Others are transplants here from other parts of the country, 
many of whom are here to pursue a career in the film industry. Several others are third-
culture kids, having grown up as Canadians or Americans living abroad or as children of 
missionaries or overseas business people. As a result, the majority of our church 
members have no roots in Los Angeles. Those who are under thirty years of age live 
completely unrooted lives. The mass exodus every year at the holidays is clear evidence 
of this. When Thanksgiving and Christmas come around, those that can afford to, travel 
somewhere else.  
This lack of rootedness makes commitment and engagement to a specific place 
challenging at best. Highly mobile people are prone to move often. Members who engage 
with the congregation can be gone within a few months or years. Very few people come 
to Los Angeles to put down permanent roots. 
Single, young people have a variety of other priorities at this phase of life as well. 
Most are just starting out in their careers and may need to move jobs once or twice before 
they can settle into a longer-term position. Most singles are also looking for a life partner, 
and, when they find the right person, their top priority will likely be to find a place to set 
up their new home. That may or may not be in Los Angeles, where life can be 
challenging on a limited budget. 
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This constant movement of people makes developing a new identity for a 
congregation extremely difficult. Many of the people who began this journey with us are 
no longer here. We have seen our leaders move to Oregon, Central California, Tennessee, 
Ohio, New York, Moscow, and Vancouver. Conversely, the church sees a steady flow of 
new people into its membership. New members and attendees are often the greater 
challenge. The new people who arrive at the Hollywood Adventist Church obviously 
come with their own experience and expectations of the church. Thankfully, a minority of 
our new members have little to no prior experience of the church, making their 
integration much less painful for everyone involved. However, those who come to 
Hollywood with a prior experience of church, and especially traditional Adventism, 
makes the formation of a missional identity that much more challenging. Because 
orientation into the Hollywood Adventist Church can be so disorienting for traditional 
Adventists, even those who have been disaffected Adventists, the leadership is currently 
developing a short “orientation” curriculum we call Disorientation. We believe the best 
orientation you can receive for the kind of ministry we carry out in Hollywood is 
disorientation; an unlearning of what you think you know about church. 
 
The Challenge of an Urban Cultural Center 
In addition to the challenge of a hyper-mobile culture, the church faces the 
challenge of being in an urban cultural center. While that seems like an attractive feature 
from a distance, up close it can be overwhelming.  
One of the best and worst features of Los Angeles is the sheer quantity of events 
and activities available at any given time. Every night of the week people find dozens of 
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cultural and political events to attend, restaurants and clubs to go to, and friends to hang 
out with. World-class restaurants and artistic productions are on every corner. On the one 
hand, Los Angeles is a wonderfully rich place to experience God at work. On the other 
hand, there are innumerable distractions, making it difficult to hold people’s attention.  
The pressure of the world is palpable in Los Angeles. The allure of entertainment, 
consumerism, money, and fame is a perpetual presence in the lives of church members, 
either as a real temptation or a reminder of their lack of success. Very few are living quiet 
lives at home. The dark side of this beautiful City of Angels is the soul-sapping race for 
material success and popularity. The crush of poverty is also immediately at hand 
wherever you turn. Homelessness, joblessness, illness, and urban blight assault 
Angelenos every time they step out onto the sidewalk. This is one reason for the 
increased division between rich and poor. Those who have money create enclaves where 
they can isolate themselves from the pain of the city. Ironically, many only end up alone 
with their personal pain, unable to truly escape. 
In general, cities take a toll on people. The city never rests. The constant and 
frenetic movement of the city can exhaust even those who are energized by urban life.  
Urban life is not for everyone. Those who prefer a slower pace of life and quieter 
surroundings will find Los Angeles, and Hollywood in particular, hard to cope with. 
Eventually, those who are not at peace in the city leave for other locations. 
Los Angeles is also an incredibly expensive city to live in. Many will eventually 
move out of the city simply because they cannot afford to stay. The cost of housing alone 
will drive hundreds of people out of the city and into the suburbs or out of state 
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completely in search of a place they can afford. Many move to Los Angeles with the 
expectation of being able to afford it, only to realize later than they cannot. Several 
members of the Hollywood Adventist Church are facing this challenge right now. 
 
The Challenge of Adventism 
 Lastly, Seventh-day Adventist belief and practice poses a serious challenge to the 
emergence of missional identity and practice in the Hollywood Adventist Church. 
Seventh-day Adventism is a restorationist movement that arose in the midst of the 
Second Great Awakening in America with a message about the imminent return of Jesus 
and the urgency of our human preparation for that day through confession of sin and 
character transformation. From the beginning, Adventism has shaped a unique version of 
the classic evangelical eschatology of escape. As a result, the church’s evangelistic 
preaching has focused on preparing people for heaven after the resurrection, or if one is 
fortunate enough to be alive when Jesus comes, translation to heaven without seeing 
death.8 
 The stated mission of the Seventh-day Adventist Church is to  
proclaim to all people the everlasting gospel in the context of the Three Angels’ 
messages of Revelation 14:6-12. The commission of Jesus Christ compels us to 
                                                 
8“To this day, the church focuses heavily on the nearness of Jesus’ return. However, after more 
than 160 years, it is increasingly difficult for the church to maintain the requisite sense of urgency. The 
primary strategy to keep the story going is the ubiquitous large-scale public evangelism campaign designed 
to convert people to the church’s “end time message.” If Jesus is coming again soon, and the church has 
been given an urgent message of preparation for that day, then the work of God’s people is to warn the 
world of its imminent destruction and the importance of accepting the message of salvation. 
“Because of this history, the church is largely preoccupied with an eschatology of escape and 
church growth technology. Some Adventist churches would emphasize the importance of purity in 
hastening the return of Jesus. Others would emphasize evangelism, or finishing the work of evangelizing 
the world.” (Ryan Bell, “From the Margins: Engaging Missional Life in the Seventh-day Adventist 
Church,” Theology, News & Notes, Fall 2008, Vol. 55, No. 3).   
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lead others to accept Jesus as their personal savior and to unite with His church, 
and nurture them in preparation for His soon return.9 
 
 It is also true that the Adventist church has not allowed their belief in the 
impending arrival of Jesus stop them from performing a variety of ministries of healing 
and compassion.10 Still, the healing ministries of the church often get popularly defined 
as means to proselytizing ends. There is an uneasy tension between engaging in God’s 
kingdom here and now and the central theological conviction that the Seventh-day 
Adventist is the remnant church of Bible prophecy. As the remnant, the church believes it 
has a unique role in warning the world about the soon return of Jesus. In a theological 
environment such as this, cultivation of local and contextual theologies that are attentive 
to what God is doing on the ground in people’s lives is difficult. What I am describing as 
missional life is often understood as either pre-evangelism or secondary to the primary 
work of the church – saving souls.  The Hollywood Adventist Church must understand 
these dynamics and create new theological pathways within the basic framework of 
Adventism.  
 
Conclusion 
This chapter has summarized the Hollywood Adventist Church’s learning about 
missional transformation over the past four years and sought to evaluate the change that 
is underway. I have done this by drawing together the strands of data that have been 
                                                 
9 From the official Seventh-day Adventist website, http://www.adventist.org/mission-and-
service/index.html.  
10 Important examples include the Adventist medical work, educational institutions, Adventist 
Community Services (ACS) in the United States, and the Adventist Development and Relief Agency 
(ADRA) internationally. 
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presented to this point, which indicate that a fundamental change has embedded at the 
level of congregational identity. However, this evaluation also uncovers factors at work 
in the context that are disembedding in nature. 
This study also reveals a fundamental reality about culture change. Typically this 
work takes time; it cannot be rushed, and there are no shortcuts. Culture change involves 
engaging a broad-based group of people in a process of thinking differently about the 
church, and the church is traditionally an institution that has prioritized stability over 
change. Efforts toward missional transformation in a local congregation require the full 
and long term commitment of the people undertaking the transformation. This includes 
the leaders (including any paid staff) and the members who are shaping community for 
the sake of the world. 
In a framework where churches are venders of religious goods and services, 
programs and outcomes are the top priority. People are mere pawns, endlessly 
interchangeable. Any number of leaders can step into the system and keep the church 
running. In a missional framework, which requires cultural and theological skills coupled 
with social mapping and critical thinking, people are primary. There are no models to 
follow, no ideal church to mimic, only people among whom God’s mysterious Spirit is 
alive and creating newness and life. As a result, the system is more fragile and less 
reproductive in a mechanistic sense.11 Uniqueness is as much a value as reproducibility. 
What is reproducible about the missional church is a way of thinking about and engaging 
with congregation and community such that God’s life can emerge in that place.
                                                 
11 In nearly every case, when church planters and other church leaders are talking about 
“reproducibility” they have a mechanistic structure in mind. 
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CHAPTER 6 
PROPOSING NEXT STEPS IN MISSIONAL PRAXIS 
 
The data gathered over the past four years in the Hollywood Adventist Church 
relative to a cultural shift toward missional identity points to the development of new 
praxis in ecclesiology. There will always be adaptive challenges facing the church. The 
social and cultural landscape is fluid and unsettled with no sure signs of congealing 
around a new normative narrative. What is more, the Christian church, broadly speaking, 
is having a difficult time adapting in this current context of uprooted narratives and 
piecemeal identity. What seems most likely is that adaptive challenges will continue to 
pile upon adaptive challenges, making the situation facing churches in American bleaker. 
As the Hollywood Adventist Church looks at the learning we have done together over a 
few years what is obvious is that more adaptation is needed. This final chapter will 
propose new praxis for the church at this time if a core missional identity is to form more 
deeply in this context. 
I argue below that innovation is necessary in the realm of discipleship and 
catechesis. The data indicates that the Hollywood Adventist Church needs mechanisms 
whereby members learn to integrate Christian spirituality with practices of missional life 
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in the community. There must be a new conversation about what it means to follow Jesus 
in a holistic way into our contemporary social landscape. 
Secondly, I propose that the church must come to terms with the numerical 
growth of the congregation and how that affects its missional identity. At present, we 
have no process in place for dealing with the influx of new members that we have 
received over the course of the past four years. Furthermore, we have no clear plan to 
cope with the turnover in members and how that turnover might serve God’s mission 
rather than only considering its negative impact on the local church.  
Thirdly, I will propose that that the church must structurally embed the change 
methodologies used heretofore into the everyday practices of the congregation. Listening, 
storytelling, engaging the community around transformation, and processes that beget 
innovation must be given an opportunity to govern the life the church at every level and 
in every group. 
Finally, I will propose that the Hollywood Adventist Church needs to creatively 
address what it means to be a missional Seventh-day Adventist congregation. This is a 
key adaptive challenge to the congregation’s ongoing and deepening missional identity, 
and it begins with helping individuals grapple with what it means for them to be 
Adventist in this time and place. Before these four proposals are addressed, the next 
section will give a brief word about where the work of missional innovation and 
transformation stands at this point. 
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Ongoing Work of Listening 
 As indicated in chapter 1, the Hollywood Adventist Church conducted a second 
Missional Readiness Survey in January 2009. This survey tool is ideal for a congregation 
that has not yet learned how to discern God’s future in community through listening and 
reflection. The survey served the Hollywood Adventist Church beautifully in 2006 
because the church had no basis of trust or skill from which to have the necessary 
conversations. The church did not even know which conversation to have. 
 Three years into the process, the church board felt that the congregation had 
plateaued – not primarily in numerical growth, but in terms of missional innovation. They 
observed that there were more programs being organized and technical solutions being 
proffered when difficulties arose. We noticed that the church had not learned how to 
discern between technical and adaptive challenges with ease. It was at this juncture that 
the church board reflected on the transformative power of the listening groups. Neville 
Salvador, the church’s Head Elder has become our greatest champion of listening as an 
essential discipline. He suggested that we start the process over again with another 
survey. 
 With the results of the second survey in hand, the board went about constructing 
the listening group process again through the spring and early summer. On October 11, 
2009, the Church Board held a retreat very similar to the retreat that was held in 2006 
after the first round of listening groups. The church board and staff met for the entire day, 
which was surrounded by prayer and extended time dwelling in Scripture. The notes from 
the listening groups again made up the primary content of our retreat. 
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 We ended the retreat with a general sense that the missional challenge facing the 
congregation had something to do with the intersection of spiritual formation and some 
structures for our community life, but we left the retreat center that day without an 
adaptive challenge clearly defined. It took two more months before the board settled on 
the final form of the missional challenge, expressed as before, as a question. It read: 
What kind of relational structures would we need to create in order to foster 
intentional covenant community that forms us, by the Spirit, in the image of 
Christ as a communal witness to God’s kingdom in our neighborhood? 
 
 The church board immediately set about choosing people to serve on the MAT 
that would work with this question. We chose a team of seventeen people. Seven of them 
agreed to serve. I chose one of them, a young filmmaker named Leslie Foster, to be the 
facilitator.  
At the time of this writing, the MAT has almost completed their work. They spent 
two months understanding the question, tearing it apart, and rewording it. They presented 
that reworded question to the Board in October 2010 and received some very direct and 
valuable feedback. Next month, on November 14, 2010, the MAT will present the 
experiment they want to conduct relative to the challenge they are working on. 
 Three other brief points bear mentioning regarding what the congregation is 
learning about listening and discerning God’s future. First, throughout the listening group 
process in 2009 and especially during the board retreat, the board and staff were aware 
that there were three missional challenges raised in 2006, only two of which were 
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addressed by MATs.1 The unaddressed missional challenge had to do with discipleship. 
The question read, “How can our church be a community of disciples; a place in which 
people of all ages learn to be the friends of God and are transformed into followers of 
Jesus who not only believe in Jesus but also live His way?” 
 At the same time the second round of listening groups were doing their work, 
there was an increase in informal conversation across the congregation about a desire for 
small groups and Bible studies. Concerned that this conversation could quickly turn to 
technical solutions and a strategy for a church-wide small group program, I focused my 
attention on moving the listening groups along, assuring people that the information we 
were gathering was focused on exactly this concern. I did not want to miss this 
opportunity for the congregation to do the adaptive work around spiritual formation and 
discipleship. 
Meanwhile, the staff was hearing frequent talk from a variety of quarters about a 
“lack of spirituality” at the Hollywood Adventist Church. This was almost always 
connected with a desire for more Bible study and sometimes, small groups. When people 
were asked what they meant by this, they usually replied by saying, “It’s wonderful that 
the church is doing so much community service and social justice work, but we also need 
a focus on spirituality.” By listening to these conversations the leadership learned that 
there was a disconnect between what people understood as spirituality and the work the 
church was doing in the community around service and organizing for social change. To 
the person raised in a pietistic, holiness framework of Adventism, serving the needs of 
                                                 
1 This was not due to lack of interest in the third missional challenge, but rather the church’s lack 
of capacity to address three major adaptive challenges simultaneously. 
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our most vulnerable neighbors and working on systemic change so fewer people are 
vulnerable is not “spirituality.” However, not to hide our heads in the sand, as leaders we 
knew we were confronting an adaptive, missional challenge related to spirituality and 
catechesis. 
The memory of the unaddressed missional challenge from 2006, the information 
conversation around spirituality, and the results of the listening groups all pointed to a 
need for attention to be paid to catechesis in some way. In retrospect, the church probably 
did not need the second Missional Readiness Survey. We were already hearing all the 
stories we needed to understand where God’s Spirit was moving us next. Yet the survey 
served to confirm for our leadership that their listening and discernment skills were, in 
fact, growing, and the survey solidified our commitment to next steps. 
  
Forming and Deepening Habits and Practices of Missional Life 
Because of the ongoing work of the current MAT and the palpable need for clarity 
and innovation relative to catechesis, this section begins with the need for deepening the 
habits and practices of missional life in members of the congregation. One of the deepest 
shifts for people accustomed to “going to church” each week is to see themselves as the 
called out people of God, sent to bear witness to the reign of God in the places where 
they live. Deepening this sense of individual identity and calling is the most important 
next step the Hollywood Adventist Church is facing. 
The habits and practices that have brought the congregation successfully to this 
point are the very habits and practices around which faithful members of the church must 
be shaped. These include habits of listening to God through prayer and Scripture 
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reflection, listening to others in the congregation, and listening engagements with the 
community around the church and the communities where people live and work. The 
biblical illiteracy that is rampant in the culture is also a significant challenge within the 
church, but the problem is much deeper than this. Adventists may actually have a higher 
than average biblical literacy, but they have not learned how to be shaped by the biblical 
narrative. By and large, Adventists have learned the Bible for information rather than 
formation. When a life-long Adventist equates the desire for spirituality with more “Bible 
study,” this reveals a deep narrative inside our tradition that prioritizes knowledge above 
discipleship. The challenge facing the church is how to invite Adventists who have been 
deeply shaped by consumer culture on the one hand and modernistic Bible study on the 
other hand, to be “re-narrated,” or in many cases narrated for the first time, by the biblical 
story. 
Shared practices around prayer and Scripture will no doubt be central to the 
process, as will participation in the worshiping life of the church as we follow the 
Christian seasons year after year and repeatedly preach through the gospel stories. 
However, this is not enough. The spiritual practices of listening to Scripture, each other, 
and the community must be encoded into everything the church does and integrated 
together. The key challenge of discipleship is the challenge of integration. Members must 
be challenged to reflect on the intersection of their personal spiritual journey, the broader 
story of God’s action in history, and the lived experience of the society and local 
community where they live. For example, Bible study is never just Bible study, but 
careful reflection about how the story of Jesus is challenging the reader to engage in his 
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or her world today. As well, a service project is never just a service project but a chance 
for practical engagement with theology and context. Our acts of service and justice must 
be surrounded by prayer and Scripture reflection, and our times of dwelling in Scripture 
must be done with a keen awareness about our context and the reality of suffering, 
brokenness, and bondage. 
 There is also an element of something deeper in people’s expressed desire for 
“spirituality.” I made reference to the stress and pressure of the urban life in an earlier 
chapter. It is difficult to capture in words how challenging and soul-sapping our ministry 
can be in Hollywood. I hear in this desire for spirituality a healthy longing for a stronger 
connection to the source of life. It is clear that members cannot sustain a life of self-
giving service to others without tending to the inner life of their soul. Our leaders have 
taught the congregation from time to time about the cyclical way that the worshiping life 
sends us out into the life of our city and a life spent in service to the city drives us back to 
the sanctuary where we meet God in worship. This reality must be internalized in the life 
of our members in some concrete way. 
 
Coming to Terms with Growth 
When I initiated the process of missional transformation nearly five years ago, 
leaders, members, and visitors to the church all began the journey together, from the 
same place. Our initial discoveries reading Luke 10, the first forays into the 
neighborhood, and developing new habits such as storytelling and listening were fresh 
and new to everyone. What we were not thinking about at that time was how the influx of 
new members to the church would affect the process itself. 
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The first wave of new members came just as we were launching the first two 
MATs in early 2007. Many of these people fit seamlessly into a process underway and 
credit the MAT as one of the primary reasons they became engaged with the church and 
joined. New members kept joining the church all along the way, to the point that we 
doubled our Sabbath morning worship attendance in three years.2 This was an 
encouraging but unexpected result of our work. We had given considerable attention to 
the idea that growing the church numerically was not our primary aim and so we were 
surprised by the growth and unprepared for how to handle it. We had not considered a 
simple fact, which now seems so obvious. New members would not come to the church 
with the experience that we had acquired over more than two years. The new members 
would hear the church leadership use language such as “dwelling in Scripture,” 
“missional,” or even “Luke 10” as shorthand for the learning we had done in that text. 
This language had deep meaning for the church members who had cultivated it over two 
years time, but, for the new members, these expressions were meaningless. During this 
period of time we struggled with how to help our new members “catch up.” Even in 
catching up, though, they were not afforded the same learning process that we went 
through. 
To extend this challenge yet further, we noticed a disturbing pattern. Missional 
praxis begets attendees, which beget programs, which beget technical fixes, which mask 
adaptive challenges. Along with technical fixes, these newly developed programs also 
consume people’s time. Everyone is busier. Whereas in the beginning we had as much 
                                                 
2 Between June 2005 and June 2008 the average worship attendance rose from 70 to 140. 
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time as we needed to read Scripture, reflect on its meaning, and consider how it informed 
our engagements in the community, now we could barely find an open Sabbath afternoon 
to get done what we needed to do to keep the church programs running. 
Even though missional church is not primarily concerned with growing the 
church, our experience in Hollywood is that the church did grow. Similarly, we have 
discovered that the church is ironically more attractive the less we focus on being 
attractional as our primary mode of being church. As we focused on being the people of 
God sent out of the church and into the ordinary life of the world, this, in itself, became 
attractive to a group of people who wanted to join up with what we were doing. Because 
we are creatures of habit, these newly acquired members often demanded things from the 
church that were, in fact, antithetical to the very thing that made this church attractive to 
them in the first place. 
Next steps in the continued cultivation of missional life in the Hollywood 
Adventist Church must include processes for receiving and integrating new members into 
the missional theology and praxis of the church. It is unclear what form this will take. 
What is clear is that, as long as the Hollywood Adventist Church cultivates a creative and 
open mission-shaped community, people will be attracted. If this challenge is not faced 
clearly, every new member the church adds potentially sends us one step back to a 
traditional model of church that tends to the needs of its members and neglects God’s 
action in the community. 
On the opposite side of the conversation about growth is a concern about the 
departure of key leaders of the church. At times, it has felt that, just as one of our 
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members really engages with the missional ethos of the church, they move away. There 
has been a surprising stability in the church, but the departure of key members has been 
challenging at times. While there is nothing that can be done directly to keep people here 
when their families or jobs call them elsewhere, attention could be given to how we 
“send” people from the Hollywood Adventist Church to other parts of the country and 
world to carry the seed of mission-shaped congregational life that they have learned here. 
One encouraging trend is the effort on the part of some people to stay in 
Hollywood for no other reason than their involvement in the church’s mission. Similarly, 
other members have fought diligently to get back to Hollywood because of the affinity 
they feel to this place and God’s mission here. Still others have remained members of the 
church after moving away and continue to support the church financially. The desire to 
live in proximity to the church, stay in the area if possible, and to stay connected even 
after moving away are further reasons to think about how the church might foster a 
network of Adventists who have learned a new way of being church in Hollywood and 
might carry that vision, as missionaries, to other parts of the country. 
 
Structuring the Missional Church 
Up to this point the process of innovation and experimentation has been more or 
less confined to the MATs. We have applied technical solutions to a variety of problems 
and opportunities all along this journey. Our efforts at addressing adaptive challenges and 
innovating new forms of kingdom life within our context have been the exclusive domain 
of formal processes established and governed by the church board. There is a reason for 
this. Especially at the outset, my goal was to protect this process. The church board – a 
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group so frequently guilty of halting innovation in its tracks – gave its blessing to the 
MAT process. This blessing also amounted to a kind of protection. Because the MATs 
were an official function of the church board, those who wanted to make them into Bible 
studies or task forces or therapeutic gripe sessions could not dilute them or manipulate 
them as easily. In retrospect, this environment has been important to give the culture of 
learning and innovation an opportunity to germinate and grow. 
We are now in a new environment. A missional identity has clearly taken root 
within the congregation. The church leaders and members have learned the habits of 
telling and listening to stories and processing those stories through a mission-shaped 
theology such as that outlined in chapter 3. As was mentioned above, the members 
understood that there was an adaptive challenge around the issues of spirituality and 
spiritual formation. We have become adept at discerning what the next adaptive 
challenges are. Yet the likelihood is that, left to ourselves without an intentional process 
like the MAT, we probably would have applied a technical solution such as a small 
groups model that many members are familiar with. I knew that there were pitfalls in an 
uncritical application of “small groups” as we have known them in the Adventist church 
and the MAT was an effective way to insist the congregation do the deeper work. 
We must find a way to release the creative and life-giving potential of the MAT 
into some kind of broader structural form so that more members of the congregation can 
be about the work of innovating missional life where they live and work. On the one 
hand, the structure of the MAT has served us well. On the other hand, keeping it tightly 
controlled as we have been doing is limiting the potential for more members to be 
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involved in creating their own experiments in mission. One of the primary proposals for 
future praxis, therefore, is a way to structure the missional innovation process into every 
phase of church life. Whether this means creating a new structure (like some type of 
small groups) or embedding the creative process in some existing structures remains to be 
seen. What is clear, however, is that, in spite of all the experiments in mission that the 
Hollywood Adventist Church has carried out, the greatest innovation may in fact be the 
MAT itself. Once again, the key innovation is not the outcome as much as the process 
itself that allows for any number of outcomes directed toward innovating new forms of 
missional life from within our existing structures. 
The MAT that is underway right now is moving in this direction. They are 
grappling with how we can invite more and more people to engage in a process that is 
simultaneously designed to form them, as individuals and as a group, in the Christian 
narrative and release their imagination about what it would mean to live out of that 
narrative in our world, as a sign, witness, and foretaste of the present and coming 
kingdom of God. 
 
Facing the Challenge of Adventism 
 The most obvious adaptive challenge for the Hollywood Adventist Church, 
especially to the outside observer, is coming to terms with what it means to be missional 
and Adventist. Because the congregation lives in the context of Adventism, this challenge 
lies just under the surface of direct conversation on most days, yet it deeply affects every 
conversation. Becoming aware of how our Adventist context is shaping our thinking 
about missional life and theology will be crucial for new praxis. 
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 Some have suggested that we should part ways with the denomination or at the 
very least change the name of the church to lower the profile of our denominational 
identity. There may be a valid strategic advantage to that advice, but it misses the larger 
question of identity. We are attempting to shape a missional identity at the core of this 
congregation made up of individuals who already have an Adventist identity. The 
adaptive challenge is how both identities can coexist in one person and, by extension, a 
congregation. Articulating and demonstrating an Adventist missional identity has been 
part of my theological work both in the local church and across the North American 
Division. When I am invited to speak and teach in various places, one of the inevitable 
questions I receive is whether and to what degree missional church is compatible with 
Adventism. I am occasionally challenged about whether I am just playing around the 
edges of something that really has no hope of changing. If Adventist identity is 
fundamentally defined as a special message of warning about the end of history and the 
destruction of the world as we know it, no amount of contextual theologizing will help 
the church engage with God’s kingdom emerging all around us. However, Adventism is a 
more complex reality than this. Even if missional theology can cohere in an Adventism 
dominated by creation-denying eschatologies of escape, it will always remain secondary 
to the real work of warning people to accept Jesus so they can escape the coming 
destruction.  
The question of what constitutes the core of Adventist theology and identity is 
very much an open question. I would suggest that Adventism does not exist as a monolith 
in the way that many people insist. As I have argued elsewhere, a fundamental element of 
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the founding Adventist ethos is a commitment to “present truth.”3 It was the pursuit of 
truth at all costs that led the Adventist pioneers to part ways with the established churches 
of their day and start an emerging church of their own. Being faithful to our original 
calling does not mean saying and doing the same things we said and did in 1844, 1863, or 
1905. It means remaining faithful to the spirit of those crucial moments: the radical 
pursuit of truth, the courageous challenging of long established norms, and faithfully 
following Jesus.4 The most important founder and prophet of the Seventh–day Adventist 
Church articulated this point well when she said, in 1868, 
We cannot be accepted or honored of God in rendering the same service, or doing 
the same works, that our fathers did. In order to be accepted and blessed of God as 
they were, we must imitate their faithfulness and zeal—improve our light as they 
improved theirs—and do as they would have done had they lived in our day.5 
 
The church’s role is not to determine what Adventism is or is not. Rather the 
church must bring the resources of its tradition to bear upon the contemporary mission 
challenge. Only in this way will Adventism, or any denomination, remain useful to the 
kingdom of God in these turbulent times. 
 
                                                 
3 “Present truth” is a particular phrase in the Seventh-day Adventist lexicon that carries many 
meanings. Early in the denomination’s history it was used to describe the new light that they felt they were 
receiving from God about the scripture. The restorationist impulse was expressed as “present truth.” That 
is, truth for this present circumstance. Ironically, today the expression is used by conservatives to mean the 
truths discovered by our pioneers in the mid-19th century rather than continuing to apply the phrases the 
way the pioneers did and pursue what I have referred to above as local, contextual theology. 
4 Bell, “From the Margins.” 
5 Ellen White, Testimonies for the Church, vol 1 (Mountain View, CA: Pacific Press Publishing, 
Association, 1948), 262. 
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Conclusion 
 The Hollywood Adventist Church is at a critical place in its development. New 
habits and practices have embedded in the culture of the congregation at multiple levels. 
Members experience the church as significantly different from any church in their past. 
People who have been disaffected from the church, often for very good reasons, have 
reengaged with God at a personal level and found new meaning through participating in 
God’s mission in the world. 
 The progress to date is fragile. Without discerning and engaging new praxis, the 
Hollywood Church will slip back into attractional, programmatic modes of church life. I 
have observed a cyclical pattern to missional development. The church was deeply 
engaged in creative thinking and experimentation for over two years. Innovating a new 
culture within the framework of the old is challenging and tiring. The people doing the 
work need time and space to recover and settle into the new things they have learned. 
When that rest period was over, everyone on the church board knew it. The question, 
“What’s next?” was on everyone’s mind. For many of us, there was also a sense of 
anxiety, which, if not carefully considered, would lead us back to old patterns – designing 
programs to grow the church and meet people’s needs. 
 The church is well positioned to deepen its core missional identity in the four key 
ways I have outlined in this chapter. Creating systems and structures that facilitate 
people’s formation in Christian faith and practice is of primary importance. There can be 
no missional future for the church without a clear pathway of spiritual formation down 
which people can travel together. This cannot be only the spiritual formation of our 
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Adventist past, obsessed with trivialities of personal piety. We need people who can read 
their lives and their society in light of the Christian story and who are prepared to live 
graciously and hospitably with their neighbors. 
 Effective Christian formation needs organizational structures to support it. The 
Hollywood Church has come to this conclusion reluctantly. We have prided ourselves on 
being flexible and have eschewed overly structured discipleship programs available in the 
Christian marketplace. Nevertheless, we know we need “handles for people to hold on 
to” as they make this unpredictable journey of faith. 
 The church needs a framework for thinking about growth. The adaptive part of 
this particular challenge is related to the bit about Christian formation and should remind 
the church leaders that catechesis is not linear. People are entering the process at various 
phases of their growth. How the church will be responsive to the range of spiritual 
maturity in a highly transitory city such as Hollywood is a subject for serious reflection 
and innovation. Finally, the future of the Hollywood Adventist Church’s attempt to 
fundamentally rethink church depends on its ability to reconceptualize what Adventism 
means in our contemporary context. 
 There are several issues here, any one of which would be challenging enough to 
address. How the Hollywood Adventist Church approaches these issues will in large part 
determine whether the missional transformation that has begun will continue. 
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SUMMARY AND CONCLUSION 
 
In the Sermon on the Mount, Jesus admonishes his followers to “consider the 
lilies of the field, how they grow” (M. 6:28). Jesus employs this metaphor to teach his 
disciples about faith. The beautiful flowers that grow wild around Galilee do not worry 
about their appearance (or anything else), yet God takes care of all their needs. 
There is another important way in which Christian leaders should consider the 
growth of lilies. Lilies grow from a bulb called a rhizome and spread out in every 
direction. Rhizomatic growth is distinct from all other root systems and offers a fruitful 
metaphor for thinking about culture and social change. 
Change in the social system of the church resembles the growth of a lily more 
than the growth of a tree. A tree grows through a vertically integrated, hierarchical 
relationship between root and branches. Communication of nutrients essential for the 
growth of the tree travels along a single axis. Rhizomes create a multitude of connections 
and spread out in non-linear fashion. Postmodern theorists Gilles Deleuze and Felix 
Guattari describe rhizomes as distinct from tree roots: 
A rhizome ceaselessly establishes connections between semiotic chains, 
organizations of power, and circumstances relative to the arts, sciences, and social 
struggles. A semiotic chain is like a tuber agglomerating very diverse acts, not 
only linguistic, but also perceptive, mimetic, gestural, and cognitive: there is no 
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language in itself, nor are there any linguistic universals, only a throng of dialects, 
patois, slangs and specialized languages. There is no ideal speaker-listener, any 
more than there is a homogeneous linguistic community…. There is always 
something genealogical about a tree. It is not a method for the people. A method 
of the rhizome type, on the contrary, can analyze language only by decentering it 
onto other dimensions and other registers.1 
 
The notion of decentered, heterogeneous, semiotic systems is a helpful metaphor 
for culture change as well. Models for change, especially those typically applied to 
church systems, resemble the top-down, genealogical structure of a tree. I have argued 
throughout this paper that that is not how deep, lasting change occurs in the church. 
Church growth models have for decades offered a framework of church development that 
begins with a vision in the mind of a charismatic leader that is passed down through a 
hierarchical chain of authority. Members of the church are asked to “buy in” to the vision 
and “align” their ministry with the mission of the whole. The data presented here, based 
on four years of research and participation in one church system, the Hollywood 
Adventist Church, reveals that a missional identity grows, from a community of people 
who are immersed in the scriptural narrative and their particular social context. 
Leadership’s role is the cultivation of the congregational environment such that 
new life can sprout in frequently dry, ecclesial soil. The metaphor of diffusion articulated 
by Everett Rogers and employed in the Missional Change Model, appears to operate in 
this organic way. Imagine introducing a fragrant flower into a room and observing the 
smell diffuse through the air. This is a lateral process more than a vertical one. Yet, as 
employed by Rogers in his model of institutional change, the diffusion of innovation 
                                                 
1 Gilles Deleuze and Felix Guattari, A Thousand Plateaus: Capitalism and Schizophrenia (New 
York: Continuum, 1987), 8. 
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operates more like a tree than a rhizome. According to Rogers, diffusion unfolds in a 
more or less linear fashion, beginning with innovators, picking up early and middle 
adopters along the way, and progressing in spite of the resisters, who are present in every 
congregation. 
 However, the missional change we are witnessing in the Hollywood Adventist 
Church is not diffusing like this. A culture of missional innovation was not built in any 
systematic fashion. What is clear is that missional innovation is growing up from the soil 
of a deepening missional identity in ways that resemble rhizomes. 
 The following explanation of Deleuze and Guattari’s theory is helpful in 
understanding what we have experienced in the Hollywood Adventist Church. 
As a model for culture, the rhizome resists the organizational structure of the root-
tree system which charts causality along chronological lines and looks for the 
originary source of “things” and looks towards the pinnacle or conclusion of those 
“things.” “A rhizome, on the other hand, “ceaselessly established connections 
between semiotic chains, organizations of power, and circumstances relative to 
the arts, sciences, and social struggles” (D&G 7). Rather than narrativize history 
and culture, the rhizome presents history and culture as a map or wide array of 
attractions and influences with no specific origin or genesis, for a “rhizome has no 
beginning or end; it is always in the middle, between things, interbeing, 
intermezzo” (D&G 25). The planar movement of the rhizome resists chronology 
and organization, instead favoring a nomadic system of growth and propagation.  
In this model, culture spreads like the surface of a body of water, spreading 
towards available spaces or trickling downwards towards new spaces through 
fissures and gaps, eroding what is in its way. The surface can be interrupted and 
moved, but these disturbances leave no trace, as the water is charged with 
pressure and potential to always seek its equilibrium, and thereby establish 
smooth space.2  
 
                                                 
2 http://www.rhizomes.net/issue5/poke/glossary.html (accessed November 3, 2020). 
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This framework more adequately describes what we are witnessing in this 
congregation. A typical example works like this: a church member shares an idea for 
ministry with the church leadership. Frequently, the expectation that “the church” will act  
on this idea leads to disappointment on the part of the member who originally had the 
idea.3 Leaders in the Hollywood Adventist Church have learned to give the work of 
innovation back to the members,4 offering to support them with collaborative thinking, 
networking people together, and guiding theological reflection around the new idea. 
Some of these ideas sit dormant for a time but the Spirit is never idle. Some time later 
another person will articulate a new idea that sounds similar to the aforementioned idea. 
Relationships are established, ideas refined, and sometimes, when the pieces are all in 
place, a genuine innovation happens. 
Missional Action Teams are a way to force the issue and start the process, but, as 
the congregation develops a missional identity and becomes a learning organization, this 
process unfolds more naturally, virtually by habit. This is how the Concrete Voices 
podcast developed.5 It is also how the community garden is developing. Often the ideas 
that emerge from the soil of the congregation seem not to bear any resemblance to each 
other. A comedic short film, a community garden, and a contemplative worship service 
are not linked together in linear fashion. An outside observer might not see the 
relationships between them. These innovations do not represent steps on a path to a 
                                                 
3 This expectation is based on the top down, tree-like structure of most churches. 
4 I have been greatly helping in thinking about his way of leading by Heifetz, Leadership without 
Easy Answers. There he discusses at length the role of leaders giving adaptive work back to the people. 
5 See chapter 4 for more about Concrete Voices. 
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unified goal that the congregation has set out in advance. They are more like lilies, or 
irises. Imagine the surprise of an inexperienced gardener who plants an iris bulb – 
rhizome! – and several years later, after faithful cultivation, discovers dozens of new 
irises filling the flower bed. 
Missional identity travels underground in a congregation. The rhizome of the 
Spirit is always working, always stimulating a new imagination for God’s future. As 
church leaders cultivate the ground through spiritual relationships helping individuals and 
the community recognize God’s Spirit at work in unexpected places, new life can 
emerge. It may appear to “come out of nowhere.” Two different innovations may not 
appear to be related, but under the surface a common missional identity is observable. 
The work of leaders who were cultivating a missional identity within the 
framework of an existing congregation is the work of making space for the Spirit. What 
stands in the way of this identity formation is an emphasis many leaders want to place on 
the specific innovations. What this paper has argued is that the most important innovation 
is the cultivation of an environment in which the Spirit of God can draw out from among 
God’s people the imagination for a new community. This is possible in the ways I have 
described in this paper: attention to current praxis, deepening the theoretical 
understanding, facilitating experimentation, and critical reflection will result in 
suggestions for future praxis. As a congregation like the Hollywood Adventist Church 
becomes more adept at this work it happens more organically. 
Transformation takes time and, while it can be facilitated and encouraged, it 
cannot be forced or rushed. Time is a nonnegotiable element in the growth of any living 
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thing. Missional leaders need patience and long-term commitment to a particular place to 
see the fruit of transformation. The Hollywood Adventist Church is five years into its 
transformation. There is ample evidence that a new missional identity has taken root in 
the soil of this congregation. Adaptive challenges are more easily identified than they 
were three years ago. Members have acquired skills for meeting these adaptive 
challenges and innovating new forms of congregational life. The deepening of this new 
identity is likely if members and leaders stay committed to the theology and practice that 
brought them this far. 
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APPENDIX A  
 
INITIALS STEPS IN MISSIONAL TRANSFORMATION 
 
In the early pages of his book, We Are Here Now, Patrick Keifert relates an 
experience that should be familiar to most pastors. 
Silly as it may sound, I have found many books, consultants, church leaders, and 
pundits basically saying the same thing to congregations seeking to move beyond 
their present situation…. Most of these experts tell them they need to be a totally 
different church than they are. Most describing an “ideal” church, a church with 
12 keys or 8 qualities, or a church that does worship or preaching or small groups 
just right and, of course, in a way totally different from the church asking the 
questions.1 
 
As the title of his book would suggest, Keifert is an evangelist for a different kind 
of news, which should sound like good news to pastors and church leaders. It is this: you 
can begin – indeed, you must begin – where you are. The story of the Hollywood 
Adventist Church, more than being good or bad, is a story that simply is. Just as, in 
epistemology, there is no view from nowhere, no abstract place to stand from which an 
objective view may be had, so there is no ideal church and no perfect place to start. The 
only place to start is where one is. 
This appendix recounts the story of where the congregation began and the initials 
steps taken toward a new missional future. While the Hollywood Church has a rich 
history of innovation and a ministry of presence in an ever-changing city, I found the 
church in a place characteristic of so many older, urban churches – a fragmented, 
decentered gathering of strangers and wanderers. 
                                                 
1 Keifert, We Are Here Now, 21. 
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A History of Innovation 
 The Hollywood Adventist Church has a long and colorful history. The current 
building was built in 1961, but the congregation itself goes back another forty-three years 
to 1918, when the church was planted by a handful of women in a storefront on Santa 
Monica Boulevard.2 
 The town of Hollywood also has a remarkable history dating back to the turn of 
the last century. While all the details of the congregation’s history are not known, any 
church that has served a town like Hollywood for that many decades is certainly a church 
which has taken seriously its place in the world and the mission of God in that place. 
 The Hollywood Freeway (US 101) was built through Hollywood in the early to 
mid-1950s. When the freeway construction was completed, there were several small, 
leftover pieces of land, which CalTrans auctioned to the public. The Hollywood Church 
purchased one of these in 1959, at the intersection of Hollywood Boulevard and the 
Hollywood Freeway and built a church. Through the faithfulness and vision of these 
pioneers, our ministry continues in this conspicuous location today. 
 Much has changed in Los Angeles and Hollywood since the 1950s. The 1960s 
and 1970s saw the decline of Hollywood to its lowest point. Especially on the east side of 
the freeway, Hollywood became rife with drugs, homelessness, and prostitution. Many 
residents moved to the newly developing San Fernando Valley and other suburban areas. 
                                                 
2 Interestingly, that location was long ago demolished, and the 101 Freeway now passes through 
the location where the church first gathered. It seems the Hollywood Seventh-day Adventist Church has 
never been far from the freeway. 
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Urban decline and decay spread through Hollywood, but the church remained through the 
numerous ups and downs and continued its ministry in the heart of the city. 
 Over time, as the demographics of Hollywood changed, the church became 
increasingly disconnected from the city. More and more of the members commuted from 
the suburbs, and the attitude of the church toward the city was more hostile than 
welcoming.  
 In the late 1990s and early 2000s, thought and effort began to coalesce around 
how the church could reestablish its relevance to the neighborhood and “update” its 
ministry to reflect the values and needs of the dawning twenty-first century. Predictably, 
this quest for relevance included, as a primary feature, a transition to contemporary 
worship music. This alternative worship service was initially offered on Friday evenings, 
at the opening of the Sabbath, while the main worship service remained in a traditional 
format. Given the church’s location in Hollywood, quality musicians were not hard to 
find, and soon the service was operating at a professional level. Before long, other 
Seventh-day Adventist churches in the region were imitating our efforts, and other 
contemporary Friday night programs emerged. 
 The most significant change came in 2000 when a decision was made to include 
the contemporary service as one option on Sabbath morning. Finally, in 2005, the 
contemporary service became the only service. 
Needless to say, this decision to change the worship service and introduce a new 
style of music left many members feeling angry and betrayed. Dozens of members left 
for other traditional Seventh-day Adventist churches around Los Angeles County. Many 
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report that the congregation never sat together to discuss the relative merits of this 
decision, saying that it was more or less an executive decision made by a few people. 
Others report that, for the first time in their lives, they experienced church leadership 
taking a stand for what was needed to move the congregation into the twenty-first 
century. Without a church like this, they said they might not be going to church 
anywhere. However, the result was a net loss of membership and income. Some new 
members did come to the church as a result of the change, but they never equaled the 
numbers who left and certainly did not have the financial ability to pay the rising costs of 
maintaining an aging facility while moving the church’s mission forward. On the other 
hand, those that were, in some people’s view, controlling the church with their finances 
also left and with them the problem of powerful, wealthy people dominating the system. 
Because of the change in the worship service, the church is now reaching and connecting 
with a population in Hollywood that probably would not have attended a church with 
organ music and traditional hymns. 
 In spite of missteps that may have been made in the transition from traditional to 
contemporary worship, there was a concurrent change in the attitude of the church toward 
the neighborhood. Instead of a church that was made up primarily of commuters who 
were uninvolved in the life of the city, the church gradually began to reflect the character 
of the city. The demographics inside the walls of the church gradually began to reflect the 
demographics outside the walls. The pastor became involved in civic life, much more 
than any of his predecessors. These seem to be early signs that the church was embracing 
(or maybe returning to) a missional vision. 
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Nevertheless, when I accepted the position of Senior Pastor at the Hollywood 
Seventh-day Adventist Church in June 2005 I stepped into a great unknown. During the 
six-month interim between my predecessor’s departure and my arrival, the fragmentation 
had deepened. What I found upon my arrival was what I have called a “vacuous center.” 
  
A Vacuous Center 
The church is not known for nurturing long pastoral tenure. In fact, it had seen ten 
pastors in the past thirty years. My predecessor’s eight-year tenure is the longest this 
church has known since its founding in 1918. Some pastors have stayed only one year. 
My initial challenge upon entering this church was to understand who comprised 
the congregation. Only sixty to seventy-five people were in attendance on Sabbath 
mornings and only about twenty of these were regular, reliable members of the church. 
The rest were visitors who rarely turned up more than once, there just to see what was 
going on. Because Hollywood is a tourist destination, our visitor count is always quite 
high. 
“A vacuous center” is how I initially described the church as I found it. There was 
no “there” there. If I wanted to “ask the congregation…,” I was unsure who that was. 
Over time, I learned to recognize familiar faces, regular attenders, friends, and admirers 
of the Hollywood Church, but there were only about a dozen people who gave time and 
energy (to say nothing of money) week after week to make the church’s ministry happen. 
This vacuous center is a result of an eroding sense of identity. This erosion of identity can 
be credited to numerous causes. Some are internal factors, some external. Some of the 
fragmentation we experienced (and still experience) is a result of an urban society, which 
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is, itself, deeply fragmented and individuated. The social and economic realities of this 
city gradually take their toll as a community undergoes radical change. More generally, 
the Christian church in the West has been undergoing its own radical dislocation from the 
center of cultural life to the margins. 
 Appropriating the anthropological work of Victor Turner to the religious 
landscape of the late-modern West, Alan Roxburgh refers to this as a state of 
“liminality.” 
…liminality is the conscious awareness that as a group (or individual) one’s 
status-, role-, and sequence sets in a society have been radically changed to the 
point where the group has now become largely invisible to the larger society in 
terms of the previously held sets.3 
 
This invisibility, or irrelevance, of the church in the larger society is obvious in 
Hollywood. 
Other causes are internal, such as changing church programs (like worship), style 
of leadership, and theological vision. Within a conservative (some would say, 
fundamentalist) denomination, developing a missional ecclesiology is challenging at best. 
Within a church framework that derives its identity from its apocalyptic vision, it is 
controversial to suggest that God’s purpose is for his kingdom to come, “on earth, as it is 
in heaven” (Mt 6:10), here and now. The palpable tension in the church arose from an 
identity crisis around what it means to be Seventh-day Adventist in our changing world. 
As we continue to pursue the work of local theologians in this place, we will have to 
                                                 
3 Alan J. Roxburgh, The Missionary Congregation, Leadership, and Liminality (Harrisburg, PA: 
Trinity Press International, 1997), 24. 
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continually work on this issue of loss of identity and what it means to work through our 
own liminal journey. 
For the church, experiencing its life as marginality, it is critical to understand that 
this is a passage with distinct phases, one of which is the potential for 
transformation. This may be one of the most important aspects of liminality for 
the current discussion of missionary congregations. The decisions that are made in 
this phase shape the future of the group both internally, in terms of self-identity, 
and externally, in terms of relationship with others in the surrounding setting…. 
The opportunity that liminality brings is the possibility of rediscovering what it 
means to be the people of God.4 
 
This is the pain and hope of where the Hollywood Church is now.  
 
Strangers and Wanderers 
 With the mission and the church marginalized in the culture and the center 
evacuated of a solid sense of identity, I found a collection of free-floating individuals 
gathering more or less once a week to sing songs and hear a lecture about the Bible. 
These individuals came to the church with wide ranging expectations. Some expected a 
church exactly like the one they grew up in thirty or forty years ago in a very different 
part of the country or the world. Some expected a certain brand of theology to be taught. 
Some expected excellent programs for their children and teenagers and a range of 
programs for themselves. Some wanted to connect with God and experience a feeling of 
transcendence, and still others wanted to be entertained. Because of these diverse and 
sometimes conflicting expectations, many of these individuals move around from church 
to church, never landing long enough to form relationships or get embroiled in church 
politics. Most all of these individuals are urban nomads, having arrived here in Los 
                                                 
4 Roxburgh, Missionary Congregation, 32-33. 
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Angeles from somewhere else. Very few are native Angelinos, though there are some. 
Even the native Angelinos are likely to be the children of immigrants. We are from 
dozens of countries in the world and nearly every state in the country. We are young and 
old, liberal and conservative. In nearly every way imaginable, we are all very different 
from each other. This multi-layered dislocation and marginalization creates deep anxiety 
and fear in people and groups. 
In this place of liminality, where every cultural support is removed and the 
religious values that once held groups together have worn thin and begun to tear, people 
try to cope in myriad ways. The Hollywood Church reacted to these challenges by 
forming tribes within the larger system. Members interacted across these tribal groups, 
but kept one another at arm’s length. One consequence of all this is that relationships at 
every level of the church were plagued by deep distrust. 
The members harbored distrust of leadership. In the past, there was a perception 
that leadership moved quickly to make changes without hearing members’ concerns and 
involving them in the process. The cultural value of leadership has also eroded. With 
every clergy abuse scandal, corporate theft, and cronyism at the highest levels of 
government, people’s trust in leadership suffers. This is a fundamental part of the 
backdrop to the story of the Hollywood Church. 
I also found leadership to be deeply distrustful of the members. It was common to 
find leaders who had a very low opinion of the people they served. “People are like 
sheep,” some said. “They need to be led.” The not-so-subtle implication in this statement 
is that people are ignorant and incapable of making wise decisions. Therefore, they need 
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wise leaders to decide for them. The distrust that leaders had for members in the church 
fed the distrust that the members had for the leaders. The Hollywood Church was caught 
in a destructive cycle of distrust. 
I also observed a malignant mistrust between the leaders. The leadership team 
became a collection of people who represented these various tribes within the church. 
These tribes were co-existing politely together but never really talking to each other. One 
of our initial challenges was to create conversation between these groups about how God 
would form a new core identity in our midst. 
 It is not enough for the pastors and leaders to be aware of the current state of the 
church. The members of the church needed a chance to cultivate their awareness of the 
situation; to name their present practice of church; and to share their stories of loss and 
fear, as well as hope and expectation, with each other. 
 
From Balcony to Dance Floor…and Back Again 
One of the ideas that form the basis of this research is that for a genuine 
transformation of an existing congregation to take place, there must be a serious effort on 
the part of the whole congregation to reenter its narratives and become aware of its 
present praxis. Corporate self-awareness requires specific disciplines and practices. 
The process described here rejects much current church leadership practice, which 
typically begins with the premise that there is an ideal church model, either in Scripture 
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or in the modern world of business, toward which a congregation can work if the only 
have the right strategy and tools.5  
This project used a different approach, which begins with awareness. Ronald A. 
Heifetz and Marty Linsky employ the metaphor of the “balcony” to describe how leaders 
achieve awareness that is vitally important to effective leadership and action toward 
change. 
Seeing the whole picture requires standing back and watching even as you take 
part in the action being observed. But taking a balcony perspective is tough to do 
when you’re engaged on the dance floor, being pushed and pulled by the flow of 
events and also engaged in some of the pushing and pulling yourself…. 
 
Achieving a balcony perspective means taking yourself out of the dance, in your 
mind, even if only for a moment. The only way you can gain both a clearer view 
of reality and some perspective on the bigger picture is by distancing yourself 
from the fray. Otherwise, you are likely to misperceive the situation and make the 
wrong diagnosis, leading you to misguided decisions about whether and how to 
intervene.6 
 
 I will first describe the church’s brief foray into Appreciative Inquiry as a means 
of congregational self-awareness and generative conversation. The next section deals 
with a much lengthier complex of listening engagements across the congregation. I then 
briefly describe our attempts to listen to our neighbors in the community surrounding the 
church. Finally, I will look at the kind of leadership needed to cultivate this awareness of 
present praxis. 
 
                                                 
5 For examples of this, see the several books by Aubrey Malpurs, including, Advanced Strategic 
Planning (Grand Rapids, MI: Baker Books, 1999) and Pouring New Wine into Old Wine Skins: How to 
Change a Church without Destroying It (Grand Rapids, MI: Baker Books, 1993). 
6 Heifetz and Linsky, Leadership on the Line, 52-53. 
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Early Lessons in Listening 
Appreciative Inquiry 
The initial point of entry into this new awareness of present praxis was basic 
human conversation. But this was not just any conversation. It was a positive, 
appreciative conversation about our congregation. This process, known as Appreciative 
Inquiry (AI), was developed by organizational theorist, David Cooperrider,7 
By the Fall of 2005, after being in Hollywood just a few months, the Elders of the 
church met in my apartment to have our first real conversation. I had many one-to-one 
conversations with the elders, but this was the first time we came together as a whole for 
an “appreciative” conversation about the church. We asked things like, “When, in your 
experience of the Hollywood Adventist Church have you seen God’s Spirit most at work? 
When was the church most energizing and life giving for you? What hopes and dreams 
do you have for this congregation?” 
For the most part everyone gave polite answers. It was clear by the way they 
spoke to each other, and by the way they spoke mostly straight to me and not to each 
other, that they had not talked together as a group in years – maybe, ever. While this was 
a huge step forward, the answers that were shared around the room were shallow. 
When, a couple months later, we announced that we were having a congregational 
meeting for members to share memories and hopes about the Hollywood Church, we got 
                                                 
7 For more on Appreciative Inquiry (AI) see David L. Cooperrider and Diana Whitney, 
Appreciative Inquiry: A Positive Revolution in Change (San Francisco, CA: Berrett-Koehler Publishers, 
Inc, 2005) and Sue Annis Hammond, The Thin Book of Appreciative Inquiry (Bend, OR: Thin Book 
Publishing Co., 1996). For an excellent treatment of how AI principles can be applied to congregational 
change, see Mark Lau Branson, Memories, Hopes, and Conversations (Herndon, VA: Alban Institute, 
2004). 
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a rag-tag band of about ten people. Most were not members and attended only 
sporadically. Nevertheless, many of the answers went far deeper than the answers given 
by the elders. This was not surprising. 
Still the answers people gave to the questions we raised were mostly technical. 
The underlying theme of the conversation was a longing to “go back” to when the church 
was full of people, had a choir, and was “doing evangelism.” 
The largest impact that this brief foray into Appreciative Inquiry had was on me, 
personally. It was a significant mental shift for me to think more in terms of what is 
working well and what is good about our traditions and pursue those conversations and 
see where they lead us. Just the assumption that the members of the church had valuable 
wisdom to share was an important attitudinal shift. This experience made me a more 
positive leader. It has helped me connect my theology with my practice of leadership by 
helping me shape what I would call a praxis of hope. The conviction that, in every 
organization, some things are working well is a fundamental shift and something that has 
been richly beneficial. 
 The practice of AI also affected the Hollywood Church in a positive way. With so 
much to be negative about and so many “problems” to fix, focusing on the positive began 
to lift the congregation’s collective sights to view the horizon rather than always looking 
down at its feet or backwards over its shoulder. Numerous opportunities exist to continue 
this AI-type conversation as we move into the future. For example, as I will explain in the 
next section, the Missional Readiness Survey provided a rich opportunity to again invite 
the congregation to think about its life together and its missional readiness. 
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Missional Readiness Listening Campaign 
 
 As the new pastor I was trying to instill as much hope and optimism into the 
system as I possibly could without being dishonest. Truthfully, I was afraid. This process 
depended on people turning up and participating in something that was nebulous and 
risky. 
 Ultimately a more concrete approach to shaping conversations was more 
successful. I invited the entire congregation to take the Missional Church Readinesss 
survey, and the results of this survey formed the basis for our first serious conversations. 
 
Learning about Our Community 
My involvement in the Hollywood community began from the moment I arrived 
as the pastor, in June 2005. For years, the church had run a program called Feed 
Hollywood, which served dinner to our homeless neighbors each Wednesday evening. 
But when I arrived, the program was at its lowest point ever, hemorrhaging money and 
with no volunteer support from the congregation. I closed down the program in my third 
month as the pastor with absolutely no reaction from the church. The failure of the Feed 
Hollywood program only meant that we needed to re-engage with the community and 
learn what God was doing there and hear the narratives of the people who are our 
neighbors. 
I began to make phone calls, meet other community leaders and learn about the 
challenges facing our community. From the very beginning, that search led me to an 
organization called LA Voice. LA Voice is a grass-roots community organization that 
works with approximately 25 congregations across Los Angeles to bring about positive 
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change in their communities.8 Our work spans issues such as gang violence, health care 
access for children and families, and affordable housing. I initially encountered LA Voice 
in my research about the challenge of homelessness in Hollywood, and it has now 
become our primary work in the city. In the process, we have built lasting relationships 
with dozens of other congregations, politicians, service agencies, and community 
organizations. 
One of my early goals was to take as many church members with me into these 
conversations as I could. At first, there was only one young woman who was raised in 
this neighborhood who joined me in our community work. Gradually, it has spread, and 
now there are approximately 20 members of the congregation actively involved with LA 
Voice. 
Our community relationships are now growing in new ways. We have extensive 
relationships with People Assisting the Homeless (PATH),9 two Los Angeles City 
Council members where the church campus is located,10 the Hollywood United 
Neighborhood Council,11 and other community residents, business owners, leaders of the 
business community, and civic leaders. 
                                                 
8 LA Voice is the Los Angeles affiliate of the PICO National Network, which, for the last 35 years 
has been developing community leaders and transforming neighborhoods across the United States. For 
more on the PICO National Network, see http://www.piconetwork.org/. 
9 http://www.epath.org/ 
10 Our church campus is in Council District 4, but right on the boundary between Council District 
4 and Council District 13. 
11 http://www.hollywoodunitednc.org/ 
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At this point in our congregation’s life, we have three members, one of which is 
on staff, who know more about what’s happening in the community than I do and are 
actively communicating to the congregation new opportunities for church members to 
engage more deeply in our neighborhood’s life. 
Our approach to learning about our community has not been complicated. We 
built upon the communicative principles of Appreciative Inquiry and the basic principle 
of participant observation and interpretation from ethnographic research to adopt the 
posture of learners in our communities. The providence of our early partnership with LA 
Voice/PICO and their principle of one-to-one conversations and the power of 
relationships as the basis for all lasting social change was not lost on our congregation’s 
leaders. 
 
Learning to Be a Missional Leader 
I moved to Hollywood having just begun to make major shifts in my thinking 
about leadership. When I arrived in Hollywood, I knew that I had come to work among a 
people who knew first hand what discontinuous change was all about. They immediately 
understood the difference between technical and adaptive challenges. In order to 
effectively lead this congregation to discover a new missional identity was going to take a 
very different kind of leadership. 
An early conversation will serve as an illustration of this shift. Within one month 
of my arrival, one of the board members came to my office for an appointment. With 
great earnestness she expressed her deep commitment, and that of others in the church 
that she knew, to work hard to turn the church around. She wanted to know what the plan 
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was so they could get to work. I gently explained that there was no plan; that whatever 
we decided to do would be decided together, out of a process of prayer, deep 
conversation, and community discernment. She went away that day with a worried look 
on her face, concerned that I didn’t know what I was doing. In fact, I didn’t know what I 
was doing, and for the first time in my life, I felt great about it. 
I was finally in a place where I knew I had to lay down the CEO-style leadership 
that I had picked up in the first 10 years of my ministry and become a spiritual friend – an 
abbot12 – to my congregation. The biggest challenge was not what to do, but how to be 
God’s people in this place. If we could understand that, the “what” question would 
answer itself. 
This brief account is about naming present praxis. In many leadership and change 
paradigms, this work gets little or no mention and can seem to some like a waste of time. 
However, careful attention to and awareness of present praxis, and learning how to name 
this reality together is vital to the next steps of the process. To see these realities for what 
they are required getting on the balcony and helping others get on the balcony. In the next 
section, I will describe the process the congregation used to begin engaging with the 
missional change challenges that were surfaced during this lengthy awareness and 
discernment phase. 
 
                                                 
12 See Alan Roxburgh, The Sky Is Falling: Leaders Lost in Transition (Eagle, ID: ACI Publishing, 
2005). 
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Forming Missional Action Teams 
From the balcony leaders are able to get some perspective, see things we might 
otherwise miss, and reflect critically, but appreciatively, upon the present situation. The 
metaphor of the balcony can help leaders be present to their congregation’s reality in the 
here and now rather than living either in the past or the future in ways that deprive the 
present of meaning and value. The balcony, in other words, is about awareness. 
From this place of awareness we must move into mutual awareness, or 
understanding.13 This next step of the process is also one in which we move from 
understanding a congregation’s present praxis to a place of engaging the congregation in 
an action-reflection process designed to help people critically analyze present praxis and 
experiment with new praxis. 
This Appendix will explore how we moved from awareness to understanding in 
the missional change model and from processes of understanding the congregation’s 
present praxis to processes of action and reflection through new frameworks, designed to 
engage present praxis and ultimately discern new praxis. 
 
Missional Action Teams 
In the body of this paper I referred to three missional challenges that the 
Leadership Community identified as a result of working with the data gathered from the 
listening groups. Once again, they are: 
                                                 
13Alan Roxburgh and Fred Romanuk describe this process as the Missional Change Model©, 
Roxburgh and Romanuk, Mission-Shaped Church Field Guide, 14. See also page 68 above. 
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1. How can we be a people among whom God dwells; a people who 
celebrate the presence of God among us in worship in ways that both 
deepen our relationship with God and give witness to our community? 
2. How can our church be a community of disciples; a place in which people 
of all ages learn to be the friends of God and are transformed into 
followers of Jesus who not only believe in Jesus but also live His way? 
3. How can we imagine ourselves as God’s missionary people sent to be the 
presence of Christ amidst the people in our neighborhood? 
 
The next step in the process was to form Missional Action Teams (MATs) for 
each of the above challenges/questions. MATs are small groups of members, chosen by 
the Church Board, who gather around one missional challenge already identified by the 
congregation. Their assignment is to understand the challenge presented to them and 
design, in detail, an experiment in mission. This “experiment” is an event or series of 
events (i.e. a set of conversations, worship experiences, a project in the community, etc.) 
that a number of church members can engage in together that will begin to address the 
challenge presented. As a result of the experiment, the congregation should be enabled to 
think differently about the mission challenge and move toward being a church that 
constantly innovates new ways of being God’s people in their context. 
While this process sounds fairly simple and straightforward, we found it to be 
very challenging. The MATs represent more than just planning groups who organize a 
project. They are groups that are learning to think differently. 
 
Enlisting members for MATs 
The next step in this process was enlisting members for the MATs. There were a 
number of factors involved in choosing the MAT members. The first factor was the size 
of the church at the time. We had fewer than 100 people attending church. Fewer than a 
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quarter of these were actively involved and many of those members were not the right 
people to invite to the MAT process.14 Many of our initial selections were people who 
were also on the board and a part of other activities at the church. We didn’t want to risk 
the process on people we didn’t know at all. At the same time, we didn’t want to limit the 
process by only inviting “gate keepers,” but we did the best we could with the resources 
we had available. 
The second factor in choosing the MAT members was the desire to invite broad 
level participation while not simply opening it up to anyone. We did this by introducing 
the three missional challenge questions to the entire congregation. Nine months prior to 
the leadership retreat, I gave a series of sermons on Sabbath mornings for twelve weeks 
in which I presented a matrix of theology, context, and ecclesiology that mirrors the 
“Newbigin trialogue.”15 Upon returning from the retreat, I preached a sermon 
summarizing and reminding the congregation of our earlier explorations and learning and 
concluding by sharing the recent results of the journey the congregation had been on for 
over nine months. 
The three questions were received joyfully and as great discoveries by the church 
board, the Leadership Community, and the wider congregation. In fact, one way we knew 
that God’s Spirit was really up to something was the energy and enthusiasm with which 
these questions were met by the congregation. 
                                                 
14 The design of the MATs is such that we were looking for innovators and early adopters. See 
Everett Rogers, Diffusion of Innovation. The “gate keepers” – typically board members – are the 
permission givers in the process, and the innovators and the early adopters are those who create the 
experiments at the margins.  
15 See p. 50-51 above. 
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Toward the very end of the sermon, we passed out half-sheets of paper with the 
three questions on them. We asked one question of people – “Which of these questions 
makes your heart beat fast?” We asked them to try their best to narrow it down to one, 
place their name and contact info on the back, and turn it in the ushers. The optimism that 
was buzzing in the foyer that Sabbath afternoon was palpable. I had not experienced 
anything like it in the Hollywood Church up to that point. Other members of the 
Leadership Community noticed it too. 
I compiled this information from the half-sheets and brought it to the next Church 
Board meeting. These names formed part of our process of choosing the members of the 
MATs. 
The final consideration in choosing MAT members was faithfulness to the 
process we outlined in advance. Prior to sermon and congregational feedback described 
above, the Leadership Community agreed that the MATs would be made up of 
individuals with energy and creativity that were eager to tackle a challenge and create 
something. The “gate keepers” of the church, many of whom sit on the board, were not 
the people we needed in these MATs. They had their essential role to play, but the MATs 
were designed with a different kind of person in mind: people with the inclination to 
think creatively and act decisively. 
Shortly after the Leadership Community Retreat and the Sabbath morning 
worship where we introduced the three missional challenge questions, the MATs were 
formed. We had three groups clearly identified, and we began the process of inviting the 
individuals to be on the teams. 
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Obstacles and Course Corrections 
Right at this point, with the MATs formed, we ran into our first obstacle. Some 
weren’t as willing to serve as they had indicated. Time constraints were a common reason 
given for not being able to serve. But an even bigger obstacle was people’s lack of clear 
understanding of what we were doing. Behind this, of course, was the reality that the 
Leadership Community was also uncertain of the nature of what we were embarking on. 
We were placing our faith in a process based in people and dialgogue. We asked people 
to trust God, trust us, and trust the process. 
The second major obstacle had to do with the coaches that are needed in the MAT 
process. Coaches have a very unique role in the MAT. We invited two coaches to 
facilitate the groups and did an initial training, which will be described in detail below. 
After that, nothing happened. One of the identified coaches was doing a short internship 
with our congregation and so I had the luxury of walking him step-by-step through the 
process. At one point, I broke the process down into the simplest tasks: “call the members 
of your MAT one-by-one and explain that the group is about to have its first meeting to 
explain the process and find out when they can meet. Then set up the first meeting.” I 
could not get him to do this. Shortly after this, he moved on and went back to school. 
We never did identify a third coach. Between the skills and ability needed for the 
task and availability, a third coach never surfaced. When my intern moved on, I was left 
with one coach, and the MATs had never met. Those we invited to be on the MATs 
began to wonder what we were doing, and some forgot about it altogether. We spent the 
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better part of three months wandering around, not doing anything. The whole process 
nearly fell apart at this point. 
After this initial misstep, I realized how crucial the coaches are to this process. 
The facilitators for the listening groups were vital, but at the MAT level the coaches are 
indispensable. Without them, the process ground to a halt. 
The board met a couple times during this process, and we decided we needed to 
suspend the process until we identified the right coaches. We also had a serious 
conversation about our capacity. We realized that we had set out to do too much. Three 
MATs were probably beyond our ability to handle. Our congregation needed to do one 
thing well rather than spread ourselves over many different areas and handle them poorly. 
In the midst of this reevaluation, a man named Lennox Fleary, who had attended 
our church briefly some months before, began to attend again. After spending some time 
with Lennox, I invited him to be an MAT coach. He reluctantly accepted. After a three-
month period of wandering and the process nearing total failure, we began the task of 
getting re-organized. Now I had two MAT coaches. At this point, I suggested to the board 
that we commit ourselves to two MATs rather than three. We attempted to reword 
question 2 and 3 in such a way that one question included elements of discipleship and 
being God’s presence in the community, but, in the end the MAT’s focus was really on 
question 3.16 With two coaches now identified, the board met one final time to reorganize 
the MATs themselves. We had chosen people for three groups, and now there were only 
                                                 
16 That reworded question was, “How can we become a community of disciples learning to live 
Jesus’ way, and a missionary people sent to be the presence of Christ amid our community?” This question 
never really accomplished the intended goal of combining questions 2 and 3. The emphasis was decidedly 
on question 3. 
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two, so we had to reform the teams. Also, by this time, some of the people we initially 
selected to be in the MATs had either decided not to participate or had moved away. At 
that final meeting, we settled on the wording of the challenges we were presenting to the 
MATs, the composition of the teams, and the coaches. After several months of setbacks, 
we were finally ready to embark on the next step of the process. 
 
Working with the MAT Coaches 
I used an unpublished training manual by Fred Romanuk and the Missional 
Leadership Institute as the basis of my work with the coaches.17 Mireya Pena was the 
coach for MAT-3 that was working on the missional challenge related to being the 
presence of Christ in the community. I met with her once, individually, when we tried to 
form the MATs the first time and went through the training manual with her for about 90 
minutes. With Lennox now chosen as our coach for MAT-1, and three months since our 
last coach’s training, I invited both coaches to my office to explain the process again.18 
There were several themes that I focused on with the two coaches over two 
training sessions: macro issues of discontinuous change and the change process itself, the 
purpose and goal of the MATs, metacognition, timeframes and expectations, the role of 
the coach, interpersonal dynamics, leadership development, and logistics. 
The first training goal was to impress upon the coaches the necessity of the work I 
was about to ask them to do. They knew, going in, that this process was about deep 
                                                 
17 Roxburgh and Romanuk, Missional Action Teams: A Workbook for Participants. Unpublished 
PowerPoint presentation. 
18 MAT-1 corresponds to question 1 above. MAT-3 corresponds to question 3 above. 
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change across the whole congregational system, but I had also explained that it would be 
a slow and diffusive process that would begin at the margins and take years to seep down 
into the congregations self-identity. In order to sustain their work over many months I felt 
it was necessary to train the coaches in the change. We discussed the massive, 
discontinuous change that Western society is going through at this time19 and the way 
that this is dramatically affecting the Christian church in the West. Key to grasping the 
magnitude of these shifts is the sense of loss experienced by congregations – especially 
urban congregations like ours. It didn’t take much convincing for these two individuals to 
grasp the seriousness of the situation. They intuitively knew that the culture was no 
longer delivering people to the church. The church for decades has been isolated in its 
closed, silo-like systems, attempting to either deny or escape the change happening 
around them. For a while this was possible, but now in urban centers like Hollywood the 
truth is inescapable. The church can no longer pretend that everything is okay or that 
soon the world will go back to the way it used to be. Meanwhile, however, the church has 
continued to act in ways that were designed to interface with a world that no longer 
exists. This point came up repeatedly in my conversations with the coaches throughout 
the process. 
With the necessity of change firmly in our minds, we set about the next most 
important training task: understanding what the Missional Action Teams are and their 
purpose in bringing about the missional change we had been envisioning. We clearly set 
out the goal: each MAT is to work together over three to four months to design an 
                                                 
19 Roxburgh, The Sky Is Falling, 70-77. 
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experiment in mission. This is the tangible outcome we were looking for. But this was 
not to be just any experiment in mission. These experiments needed to challenge, first, 
the members of the team and, second, a percentage of the wider congregation to think, 
and then act, differently in the face of these adaptive challenges. We needed to recognize 
together that the required change was inside us, the leaders. The goal of the MAT, put 
simply, was to cultivate a change in thinking among the members of the team and to 
design an experiment that would help others change their thinking, too. 
The way we initiated this change in thinking was through conversation. The vast 
majority of the time spent in the teams was not on actually planning the experiment itself, 
but thinking about the challenge given by the Church Board. Alan Roxburgh and Fred 
Romanuk have said it well, “Conversation is the single most important process when the 
goal is to shift what people believe and how they think.”20 
 This proved to be the most difficult part of the MAT process and something I 
returned to again and again with the coaches over the entire course of the MAT process. 
Thinking about our thinking, or metacognition, is not something that comes naturally. 
Metacognition refers to the deeply self-aware state in which a person thinks critically 
about their cognitive processes. It is akin, as some have said, to asking a fish to describe 
the water it is swimming in. More than likely, the fish is not aware of the water at all. 
There is no life for fish outside of the water. After all, the fish has never experience not 
being in the water, so there is nothing to compare water to. What we are attempting to 
create is an environment in which people get underneath this surface analysis and begin 
                                                 
20 Unpublished PowerPoint presentation entitled, “Missional Action Teams: Creating Experiments 
in Church,” given by Fred Romanuk at the Allelon Summer Institute, Eagle, Idaho, July 2006. 
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to think critically about the “water” itself. I provided training for the facilitators and 
tools21 to help the groups get under the surface and ask questions about their adaptive 
challenge question that they might not otherwise ask. 
 The coach training also included making sure everyone was clear about 
expectations and time frames. We outlined a three-month process in which the groups 
would meet once a week for at least 90 minutes, at a time of their choosing. The three 
months were divided into three, one-month pieces. The first month was to be spent 
understanding the question the Church Board gave to them. Right from the beginning, we 
planted the assumption in the group that they didn’t understand the question. Also 
implicit in this assignment is the awareness that the Church Board doesn’t completely 
understand the adaptive challenges either. The expectation was that the MAT would 
refine the question and, while staying true to the Church Board’s original request, shape 
the question to more accurately reflect the adaptive challenge facing the church. 
 The second month was to be spent working on possible options for experiments to 
address the challenge. This involved brainstorming various options and working up 
scenarios for the best options. We asked the groups to run these various options through 
four tests: the activist test, the developmental test, the culture change test, and the 
creative test. 
The activist test asks, “Will this option disrupt thinking by pointing to the 
contradictions between values, attitudes, beliefs, priorities, thinking, and behavior?” 
                                                 
21 The primary tool was Roxburgh and Romanuk, Missional Action Teams: A Workbook for 
Participants. 
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The developmental test asks, “Will this option activate latent abilities and build 
new capabilities? Will it enhance problem solving through building skills? Will it reframe 
threats as opportunities? Will it orchestrate learning through designed experimentation?”  
The culture change test asks, “Will this option help us transition from an old 
value set to a new value set? In other words, will it create change and the level of 
culture? Will it focus upon the thinking patterns themselves, challenging traditional ways 
of thinking and giving birth to new ways of thinking? Will it help us to talk through past 
stories and focus more on questions than answers?” 
The creative test asks, “Will this option get us to do something that has never 
been done before? Does it include bold experimentation? Does it look for breakthrough 
ideas? Is it high risk?”22 
These are challenging criteria for any group. As will become clear, it was difficult 
for the teams to meet all these tests with one experiment, but the task of thinking through 
these tests stretches team members to think in new ways and break out of old, tired 
cognitive habits. 
In the beginning we briefly covered the role of the coach in the MAT. In short, the 
coach is a facilitator. This means more than simply getting the process going. The 
coach’s most important and difficult job is to keep the process on track. This means that 
the coach must insist that his or her group do the difficult work outlined above by being 
attentive to the group’s avoidance mechanisms and times when they slip back into old 
habits. The coach has to hold the group accountable to their agreed upon purpose. 
                                                 
22 Roxburgh and Romanuk, Missional Action Teams: A Workbook for Participants. 
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There are also interpersonal dynamics that the coach must be attentive to. One 
thing we specified was that the groups were open only to those the church board invited 
into the process. In other words, the MATs were not open groups that just anyone could 
join. There are several reasons for this. The main reason is that the group members were 
chosen by the board with specific characteristics in mind, as mentioned above. Also, the 
balance of people in the groups was intentional. By randomly adding new people to the 
group, this balance would be upset. Additionally, the first part of the process – 
understanding the challenge question given to the MAT by the Church Board – is so 
important and essential to the next stages that people added partway through would never 
be able to catch up on the difficult work already done by the group. 
In spite of these instructions, one of the groups continued to add new members. 
This did create interpersonal challenges and difficulty in getting the new members to 
understand what the MAT process was all about. The group couldn’t afford the time to go 
back and redo all the work from the first month. This was valuable learning for all of us, 
and, in our periodic training sessions, we discussed ways to get the new members up to 
speed. In the final analysis, we learned that we should have followed our initial 
commitment to close the groups once they started their work. 
One of my goals in the coaching process was leadership development on two 
levels. First, I was aware that the two coaches were going through a life-changing 
leadership development process. I also understood in a deeper way what a powerful 
change in leadership this was for me. To stand outside of the process itself and coach the 
facilitators was an important step for me and meant that I could work from both the 
    165 
balcony and the dance floor. I was able to focus on the people involved and the process 
they were engaged in and not worry about the outcomes. 
Finally, there were logistical issues to work out along the way. Some group 
members dropped out. Others weren’t participating in a meaningful way. We revisited the 
process again and again to check our understanding and share our learnings. The 
coaching process was an exercise in on-the-job training. We geared the training sessions 
specifically to the needs that the two coaches brought to the meeting, and we focused our 
shared learning on those things. 
 
My Role as the Pastor 
A word here about my role in this process is important. I committed, from the 
very beginning, not to be involved in any of the listening groups or the MATs. I knew 
there was no way for me to be involved without affecting the outcome. In most 
congregational systems, members look to the pastor for answers and direction. But 
neither the listening groups nor the MATs are about answers and solutions. In groups that 
are specifically designed to help members listen to one another, on the one hand, and 
work together to get past some of their assumptions about the church and its mission, on 
the other hand, my involvement would have only distorted the process. Additionally, the 
purpose of the whole missional transformation process was to initiate experiments in 
mission at the margins of the church that would, over time, spread across the system. The 
pastor is hardly a marginal person in a congregational system. So I determined that my 
presence at that level of the process would not only be unhelpful, but would also defeat 
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the very purpose of the process. Keeping myself out of the MATs was a vital component 
of this work. 
But this does not mean I had no role to play. Removing myself from the MATs 
themselves actually freed me for the much more important role of mentoring the coaches, 
helping them reflect on what was happening in their groups: helping them learn how to 
get on the balcony so they could see what was going on in their groups and not merely 
get blinded by the conversation itself. 
From time to time, I met with the Lennox and Mireya. Initially we met once a 
week, after they each had had their MAT meeting. Sometimes, I met with them one-on-
one; other times the three of us met together. The combination of both kinds of coaching 
was important to the process. When the three of us met together, Lennox and Mireya 
could engage with each other and learn from each other and from their very different 
groups. Inevitably, one of them would face a challenge that the other one had struggled 
with before, and so they could help each other.  
Other times, I met with them one-on-one, and in this setting I had more freedom 
to focus on the specific needs of that person. Lennox and Mireya are very different 
people, with different skills for facilitating groups, different blind spots, and different 
weaknesses. The one-to-one coaching gave me vitally important time with each of them 
that helped me deepen their leadership capacity. 
My role was to keep bringing the coaches back to the overall purpose of the 
process. It was easy for our groups to get focused too narrowly on creating an experiment 
in mission and lose sight of the larger purpose of learning to think differently about the 
    167 
challenges we face in our world and in the church. It is easy for the groups to move too 
quickly to planning and solutions. My job was to help the coaches keep the groups in the 
first phase of the process as long as possible 
I also played a role of guarding the integrity of the process. Reminding the 
coaches that these are not social groups, Bible Study groups, or any other kinds of 
groups, as wonderful and important as all those things might be. 
I also had the tremendously important role of safeguarding the process itself, 
keeping the whole thing on track, maintaining the communication links between the 
MATs, the church board, and the leadership community. 
 
Missional Action Teams in Action 
The composition of the two MATs could not have been more different. MAT-1 
was made up completely of young people (most were in their 20s with one or two in their 
30s) who were new to the congregation in the last year. Some were so new that they did 
not participate in the listening groups that gave birth to the questions that were now 
driving the MATs. None of the people in MAT-1 had much sense of congregational 
memory or history. They did not know the stories. 
MAT-3 was made of older members and those with a much longer tenure in the 
congregation. One member of MAT-3 has been a part of the Hollywood Adventist 
Church for over 30 years. His family immigrated to the United States from the 
Philippines when he was a teenager and this has been his church since that time, with the 
exception of periodic absence during college and graduate school. His wife has been a 
part of the Hollywood Church for going on 17 years. Another lady in the groups is in her 
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mid-60s and has been at the church for 7 or 8 years, experiencing the best and worst of 
times. 
As I will show, both teams did excellent work, and both teams faced challenges in 
engaging with the process. But their challenges, and the work they did, differed in large 
part because of the very different composition of the teams. 
 
MAT-1 
Led by Lennox Fleary, MAT-1 was excited to be a part of creating the future of 
the church. Several of the members of MAT-1 joined the Hollywood Adventist Church 
because they were allowed to be a part a group like this. They had high hopes for the 
process, but they also recognized that, in spite of some of the surface similarities, they 
were very different from one another. Some were more conservative, others more liberal. 
Some were very devoted Seventh-day Adventists, others had very little, if any, 
denominational loyalty. Some were hopeful, others cynical. 
Their initial task, as described above, was to understand the question as given to 
them by the church board. They had lengthy discussions about the nature of worship. 
This discussion had the potential to drag on indefinitely while attempting to define 
worship precisely and arguing over semantics. Lennox had the challenging task of 
helping them move way from a concern about definitions and toward a struggle between 
text and context, their own assumptions and mental frameworks to ultimately create a 
missional experiment. 
Throughout the process, the group was dwelling in John 4:1-42. This text has 
such rich insights for a group that is trying to wrestle with a missional approach to the 
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challenge of worship. Over time, they began to inhabit this story in ways that helped 
shape the outcome of their team’s work. 
One of the first things they identified as a major challenge relative to the question 
they were given was a relational challenge. They said, “We don’t know each other.” 
When they said “we,” they meant both the members of the MAT and the wider 
congregation. It was true that, even within the MAT, they were not in each others lives in 
a deep way that could be described as “knowing” each other. They had also identified a 
major challenge in the larger context of the congregation. 
They sensed that the people who were trying to “be a people among whom God 
dwells” needed to be “a people.” They reasoned, “How can we truly worship God if we, 
the worshipers, don’t know each other?” More than merely a collection of individuals, 
this meant that the worshipers needed to be a community in some deeper sense.  
As a part of their research and to help their group embody the solution to the 
problem they identified, they sought permission to have several days at church where we 
would all wear nametags. It was not just the “visitors” who were to wear nametags, but 
the whole congregation. In a very real way we were all visitors – strangers in a strange 
city and certainly strangers to each other. 
The other simple step they took was to begin gathering people’s names and email 
addresses so they could be in touch with them when something was happening around the 
church. There was already an official email list. An official church email is sent weekly 
to this list, but they were trying to connect people at a grassroots level. This list 
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eventually became an informal email group that connected people to each other around 
non-church events. 
Perhaps the most important step they took to address this initial relational 
challenge was to get to know one another in the MAT. On their own, they began meeting 
together outside the prescribed MAT process. Often, after finishing a team meeting, they 
would adjourn to a restaurant and continue talking over a meal. In small groupings they 
began to hang out with each other. Over the 4 months they spent as an MAT, they 
became friends. 
From this beginning, they started to think of ways that the congregation might 
learn to know one another in deeper ways. They identified several options. 
The first was a project they called We Are Hollywood. The initial idea for this 
experiment came from the question, “Who are we? Who is the Hollywood Adventist 
Church?” We Are Hollywood was a story telling project that would identify numerous 
church members and create short 3-5 minute documentaries about them. These short 
documentary films would tell their stories and begin to open the lives of our members to 
one another on screen. With this short introduction perhaps people would be prompted to 
go deeper in conversation with people they had sat next to in church for decades but just 
didn’t know. 
The second option was to hold a monthly movie night at the church. Here, the 
effort was to bring church members together in a different environment, around food and 
fellowship and a fun activity like a movie. Additionally, carefully chosen movies could 
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also be reflected upon theologically and culturally, and rich discussion could accompany 
and facilitate deepening relationships. 
The third serious option Team 1 considered was an alternative worship experience 
they called Fire Place. By changing the time, location, liturgy, and feel of the worship 
experience, they hoped to address two concerns at once: first, the relational concern of 
total strangers worshiping side-by-side with no concern for one another, and second, an 
actual experiment in different forms of worship that could, in itself, facilitate these 
deepening relationships with God and one another. 
They debated and worked over these options for several weeks and eventually 
decided to do all of them. They had divided the different projects up among the members 
of the team and set out to develop all three of these. The time came for them to report to 
the church board about their planned experiment and seek approval. Lennox, the coach, 
and their designated spokesperson, Kelsy, came to the board with their three projects in 
hand. They were excited and a little nervous. The church board was gracious and almost 
as excited as Kelsy and Lennox were. We listened eagerly as they shared their plans. 
When Kelsy was finished, I solicited conversation about what the board had heard. They 
gave mostly affirmation and support for their creativity and ownership of these ideas. In 
the end the slightly unpleasant task fell to me. I reminded them that the stated goal of the 
MAT process was to create an experiment in mission. One experiment. Not three. I 
explained that my concern was not that these were not all three wonderful ideas. My 
concern, I explained, was that they would divide their energies, get worn out, and not 
complete any of the experiments well. I also wanted the MAT to do the hard work of 
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deciding on one project and working on it together, as a team. Working their options 
down to the one experiment that the whole team could get behind and agree to would 
force them to think critically about the different options and wrestle with which one best 
addressed the missional challenge given to them by the church board. 
Along the way, the conversation turned in on itself. Some group members wanted 
to know why we were spending so much time talking and talking about this question. 
Why not get busy and do something? The ones who struggled the most with this were 
those that joined the MAT after the important task of understanding the question had 
begun. Several people missed the learning and hard work around asking new questions, 
challenging our assumptions and thinking about our thinking. The others were learning 
that thinking is acting. 
 
MAT-3 
Mireya Pena led MAT-3 in understanding the third missional challenge – “How 
can we imagine ourselves as God’s missionary people sent to be the presence of Christ 
amidst the people in our neighborhood?” As mentioned above, the members of this MAT 
were far more diverse than the members of MAT-1. Mireya worked not only with 
younger, newer members, but also with older, more established members of the church.  
They immediately faced the challenge of language. Members of the MAT didn’t 
mean the same things even though they were using the same words. Their struggle to 
understand the question was complicated by the linguistic challenge of understanding 
what each other meant when they used words like “community,” “witness,” “disciple,” 
and “missionary.” 
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As the group spent time dwelling in Luke 10:1-12 and struggled with the adaptive 
challenge given to them by the board, members of the group began to pay attention to the 
community around the church in a different way. Instead of merely seeing the community 
as a resource for the church’s future growth and the ground from which new members 
would be taken, they observed ways that God was already at work. 
Several needs and opportunities converged around the MAT’s work. Almost 
weekly, the church was painting over unwanted graffiti on the western wall of our church 
building, which faces the 101 Freeway. Groups of volunteers spent hours covering the 
unsightly tagging over the course of several months. As they painted, they talked about 
what else we might do with our wall. One of our members, an architect named Mae-Keng 
Chinn, suggested painting an art mural on the wall. Shortly after this, Mae-Keng was 
asked to serve on the MAT. As she thought about what it would mean for our 
congregation to “be the presence of Christ amidst the people in our neighborhood” she 
shared the idea of a mural as a possible way of helping our congregation engage with our 
community in a redemptive way. 
Over the course of several months, they designed an experiment. Because Mae-
Keng’s husband, Chris, is an art professor and gifted painter, they have relationships with 
artists throughout the city. They invited internationally-known graffiti artist, Man One, to 
work with us on the project. Because Man One used to tag walls around the city as a 
younger man, he is deeply networked into the urban art community and has relationships 
with many of these young people. Through Man One’s connections, the group felt 
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confident that a mural project would engage our neighborhood’s youth in the project such 
that they would not later tag the artwork. 
The group then applied for and received a $10,000 Community Beautification 
Grant through the City of Los Angeles for the mural. As a condition of receiving the 
grant, the group was required to build relationships with our neighbors, non-profits, and 
other neighborhood groups to solicit their involvement and support in the project. The 
City of Los Angeles was not interested in financing a church project. They want 
applicants to created a community-based project. This was exactly what the MAT wanted 
as well. 
Because city money was involved, the mural could not be overtly religious in 
nature. This was also a priority for the MAT and forced them to think about how they 
would use the wall space to communicate the gospel without alienating our neighbors. 
Ultimately the MAT decided to invite the community into the design process by holding 
two Community Input Workshops. Members of the MAT created an outreach strategy to 
tell the community about the workshops and organized the meetings. Man One was 
present at these workshops and listened to a wide range of input from church members 
and other interested members of the community. As a result of this process, Man One 
created a beautiful mural around the theme of peace without reference to explicitly 
religious images. The most religious image in the mural is an enormous dove at the very 
center of the mural. The mural depicts the unique features of our community in a hopeful 
way. 
    175 
Unfortunately, just as the city awarded the church the grant, they also passed an 
ordinance outlawing new signs on private property. Mural art falls under the new sign 
ordinance and effectively blocked our ability to put up the mural. To this day, we have 
not been able to paint the mural. When the MAT originally designed this experiment, 
they did not imagine being advocates for public art in the City of Los Angeles, but this is 
exactly what has happened. This, too, has been a way for our congregation to represent 
Christ in our community. 
 
Outcomes 
Bringing people together in groups around a missional challenge deepened their 
relationships with one another and their engagement with Scripture. This was a key 
learning for the church leadership. In the small group theory I learned in seminary and 
other pastors’ conferences, I was told to form small groups around fellowship, Scripture 
reflection with an emphasis on personal life application, and prayer. Almost as an 
afterthought, I learned that small groups should choose a mission to engage in, either in 
the congregation or in the community. In my experience of starting small group 
ministries in three different congregational settings, the missional life of small groups 
never developed. These groups inevitably remained focused on and driven by the needs 
of the individuals in the groups and rarely, if ever, found a life outside of that orbit. 
What we have learned about the Missional Action Team process is that by 
focusing deliberately and exclusively on a missional challenge assigned to the group by 
the congregation, these groups deepened their relationships with one another and began 
to spend time together outside of church and their MAT assignments. Frequently the 
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MAT would finish its work for the day, on a Saturday afternoon for example, and then 
head to a restaurant together to spend a couple of hours with each other over food and 
conversation. We also witnessed people’s faith deepen as they spent time in Scripture 
together asking how God was shaping them as his sent people in Hollywood. This was 
more than asking affective questions about how the text made them feel or making an 
individualistic application of the Scripture. 
By focusing on the missional life of the group and the congregation, all the other 
elements of community life happened naturally, whereas forming groups intentionally 
around fellowship and personal Bible application has never led groups into mission. In 
fact it may have even hardened groups against mission. 
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APPENDIX B 
 
FORMS 
 
Instructions for Listening Groups 
 
1. Make sure each member of the group has a Welcome sheet. 
2. Please take turns reading the welcome sheet out loud, 
paragraph by paragraph – DO NOT SKIP THIS STEP. IT 
MAY SEEM CHILDISH BUT THIS WILL ENSURE 
EVERYONE KNOWS WHAT THEY ARE DOING AND IS 
WORKING OFF THE SAME PAGE. 
3. PLEASE – make sure you have a recorder. There are pages 
in the workbook for your group’s observations to be 
recorded. If there isn’t enough room, please write more on 
the back of others pages. Don’t lose this material. This is the 
vital product of your work that WILL BE USED in future 
steps of the Missional Change process. 
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Welcome 
to your Missional Readiness Listening Group 
 
This is going to be a wonderful and exciting learning experience, not only for you and 
your small group, but for our entire church. The comments and observations you record 
will feed back into the next level discussion about the kinds of activities our church will 
engage in.  
Your participation is so valuable and I thank you for it in advance. 
 
There are a few basic ground rules that I’d like you to remember in this process to make 
it as valuable as possible. 
 
This process is about dialogue and listening to one another, NOT about solutions to 
problems! This cannot be emphasized enough. One role of the facilitator (see below) is 
to gently keep the conversation moving in the direction of dialogue (not monologue) and 
listening (not formulating rebuttals). 
 
What are we looking for? Good question! 
The survey is an instrument like a mirror. It enables us to look at ourselves in some basic 
categories that are vital to a missional church. Our process in these listening groups is to 
gather together around the survey report and dialogue about what we are seeing and 
observing about ourselves. Again, we’re not suggesting solutions to problems or coming 
up with new programs that we think will “fix the church.” We’re looking at ourselves, in 
a prayerful group process, to see where we’re at. 
 
All comments are valid. 
This is not a time to critique comments made by others in the group. In fact, your job is 
not to correct someone else’s comment that you think is off base. Your job is to listen and 
seriously seek to understand what that person is observing. Even if you disagree, it’s still 
their observation. The only exception would be if the conversation is veering from the 
purpose at hand, the facilitator should gently and gracefully steer the conversation back to 
the questions in the workbook and the survey report. 
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What do do next: 
 Choose a facilitator 
o The facilitator’s job is NOT to steer the discussion in the way he or she 
wants it to go, but to keep the discussion moving along its intended path. 
o When in doubt about that intended path, refer to the main points outlined 
above. 
o Another role of the facilitator is to make sure that no one is doing all the 
listening!  Put another way, please make sure the members of your 
group all share their thoughts, not just the most vocal and outspoken ones. 
 Choose a recorder 
o The task of the recorder is VITALLY IMPORTANT. 
o Without a good recorder, all your good observations and insights will be 
lost and the next step of the process severely crippled. 
o Choose someone who has attention to detail and who can write fast and 
legibly. 
o Preferably that person should type up their notes or bring a notebook 
computer to type them directly. 
o You can also use the flip charts provided to keep track of your group’s 
comments. 
 Locate and read out loud together pages 9-17 in the workbook, taking turns 
around your group. 
o This is Sections 1 and 2 
o This will give you a review of the change model we’re working with and 
the basic purpose and function of the survey. 
 Then, using the four global views at the beginning of the survey, answer the 
questions on page 18. 
o Remember, the goal is not to answer the questions as quickly and 
concisely as possible. 
o The goal is to have a conversation with the members of your group and to 
LISTEN for what God is saying through these individuals. 
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Dwelling in Scripture 
 
1. In your group, pair off in twos. 
2. Ask one member of your group to read the text (Luke 10:1-12) aloud for the entire 
group. The rest should listen without looking at the text, if possible. See if you can 
just listen. 
3. As you listen to the text, do two simple things: 
a. Notice where your mind leaves the text. Another way to say this is, notice 
where you stop in the text. Sometimes we beat ourselves up when we’re 
reading the Bible and our mind wanders. Instead of beating yourself up, 
notice where it was that you began to wander. Was it a word? A phrase? 
Something said that made you stop and think? Where did you stop in the 
text? 
b. If there were a New Testament scholar in the room, what question would 
you like to ask him or her? 
4. Now, in your pairs, take turns telling each other the answers to the two questions 
above. Take about 10 minutes to do this – 5 minutes for each partner. Your job, when 
you are not sharing, is to listen! And, when you listen, reflect back to the person what 
you’re hearing them say in an effort to draw them deeper into their listening. We call 
this “listening a person into free speech.” Then trade and the other partner listens. 
5. After 10 minutes of sharing in groups of two, you may get back in your larger group, 
and for about 5 minutes some may want to share with the whole group what they 
heard from their partner. This is NOT a time to share your ideas or what you thought 
about the text. This is for you to share what you heard your partner say. 
6. The whole process should take about 20 minutes. Then, please move into your 
discussion of the survey. 
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Luke 10:1-12 
After this the Lord appointed seventy others and sent them 
on ahead of him in pairs to every town and place where he 
himself intended to go. He said to them, ‘The harvest is 
plentiful, but the laborers are few; therefore ask the Lord 
of the harvest to send out laborers into his harvest. Go on 
your way. See, I am sending you out like lambs into the 
midst of wolves. Carry no purse, no bag, no sandals; and 
greet no one on the road. Whatever house you enter, first 
say, “Peace to this house!” And if anyone is there who 
shares in peace, your peace will rest on that person; but if 
not, it will return to you. Remain in the same house, eating 
and drinking whatever they provide, for the laborer 
deserves to be paid. Do not move about from house to 
house. Whenever you enter a town and its people welcome 
you, eat what is set before you; cure the sick who are 
there, and say to them, “The kingdom of God has come 
near to you.” But whenever you enter a town and they do 
not welcome you, go out into its streets and say, “Even the 
dust of your town that clings to our feet, we wipe off in 
protest against you. Yet know this: the kingdom of God 
has come near.” I tell you, on that day it will be more 
tolerable for Sodom than for that town.
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